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ABSTRACT 
This dissertation utilizes archival research and digital methodologies to examine the birth 
and development of pentecostal mission in Hong Kong between the years 1907 and 1942. 
Current attention to Hong Kong has tended to focus on the first few years of pentecostal 
activity in the colony, the growth of early Chinese leadership, and the ways in which 
pentecostals were different from their evangelical peers. This study takes a longitudinal 
approach to the pentecostal movement in the colony by viewing it as a form of 
transnational discourse uniquely related to the local and regional contexts of Hong Kong 
and southern China. As such, this study is not interested in simply recovering the story of 
who went where. Instead, it is focused on tracing the changes of pentecostal mission in 
Hong Kong and understanding how those changes were entangled with the development 
of global pentecostal self-perception. 
The dissertation relies upon a broad survey of over six thousand pentecostal 
periodicals and the creation of a database that enables a meta-level analysis of trends in 
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pentecostal mission. Particular attention is given to five themes: the spatial relationship 
between pentecostals and the colony, the structural dimensions of the pentecostal 
movement, common missionary practices, pentecostal spirituality, and pentecostal 
approaches to gender. By tracing these five themes, the dissertation shows that 
pentecostal missionary discourse changed dramatically during the first thirty-five-year 
period in the colony and that changes in missionary ideas, perception, and practices grew 
from pentecostals’ dialogue with their local environment, global context, and evangelical 
heritage.  
This study of pentecostal mission in Hong Kong is divided into three main time 
periods. From 1907 to 1913, pentecostal missionaries fit the mold of faith missionaries, 
arriving in China with no formal system of financial support. These missionaries 
embraced a Sino-Western leadership model and transformed Hong Kong into a 
transurban center of global missionary outreach. From 1914 to 1928, however, the 
unified model broke apart, and pentecostal mission, like the broader pentecostal 
movement, became denominational. As denominational frameworks took hold, 
missionaries began emulating larger evangelical missionary organizations as they sought 
to expand their influence into the “interior” of China. From 1929 to 1942, however, the 
political unrest on the mainland forced pentecostals back to Hong Kong, where they 
discovered a bevy of new opportunities for mission. Throughout these organizational and 
spatial changes, pentecostals in Hong Kong were also adapting to the religious 
marketplace of Hong Kong, negotiating evangelical conceptions of gender and mission 
and reformulating their place in the global pentecostal movement.  
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GEOGRAPHIC PLACE NAMES 
Christian missionaries in China were notorious for creative spellings of historical place 
names, making it sometimes difficult to locate historical places. Moreover, many 
historical place names are given in an obscure dialect or are no longer in use. Many of the 
quotations in this study utilize historical place names, and the main body of the text will 
utilize these names for the sake of readability. This list provides historical place names 
with their modern counterparts to help orient the reader. 
Historical Hong Kong Place Names 
Homuntin ………………………………….……… Ho Man Tin, Kowloon City, Kowloon 
Kau-lau-wan …………………………..…………. Kau Lau Wan, Tai Po, New Territories 
Kok-tai-pail ……………………………………….…. Kok Tai Pai, North, New Territories 
Lung-shun-wan ...…………………………. Leung Shuen Wan, Sai Kung, New Territories 
Naam O …………………….………………… Nan'ao, Longgang, Shenzhen, Guangdong 
Sai Kung ………………….…………………. Sai Kung Town, Sai Kung, New Territories 
Shataukok ………………………………………… Shau Tau Kok, North, New Territories 
Shaukiwan ……………………………………...…… Shau Kei Wan, Eastern, Hong Kong 
Shik-moon-tau ………………………………….…… Shek Mun, Sha Tin, New Territories 
Tai Po …………………………………………….. Tai Po Market, Tai Po, New Territories 
Tap Moon ………………………………..……………. Tap Mun, Tai Po, New Territories 
Tungtsung …………………………….…………… Tung Chung, Islands, New Territories 
Wong-Mau-Kok ………………………………. Wong Mau Chau, Tai Po, New Territories 
Keisha-wan …………………………………………………………………….. Unknown 
xvii 
 
Sainam-Kong ………………………………………………………………….. Unknown 
Sha-yi-chung ……………………………………………………….………….. Unknown 
Tip Tuk ……………………………………………………………….………... Unknown 
Tse Hai …………………………………………………..…………………….. Unknown 
Yeungts'………..………………………………………..…………………….. Unknown 
Yum Tim ………………………………………………..………….………….. Unknown 
Southern China Place Names 
Canton …………………………………..…………...…..……… Guangzhou, Guangdong 
Sainam …………………………………………………...… Sanshui, Foshan, Guangdong 
Fatshan ………………………………………………………………. Foshan, Guangdong 
Waang Kong ………………………………………….. Huangguang, Foshan, Guangdong 
Yunnan-fu …………………………………………………………….. Kunming, Yunnan 
Muiluk ……………………………………………….... Wuchuan, Zhanjiang, Guangdong 
Pakhoi ………………………………………………………..………. Beihai, Guangdong 
Wuchow ………………………………………………………….……. Wuzhou, Guangxi 
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CHAPTER 1  
KALEIDOSCOPIC HONG KONG:  
RE-MAPPING THE PENTECOSTAL MISSIONARY ENTERPRISE, 1907-1942 
 
When Jesus was here on earth, He was subject to geographic limitations. He could be in 
only one place at a time. When He was in Jerusalem He was not in Bethany, and when 
He was in Capernaum He was not in Bethlehem. How I thank God that tonight He is in 
Jerusalem and in Chicago, in London and in Hongkong [sic]; in your heart and in mine.  
- William H. Piper1 
 
 
Spoken from the pulpit of Chicago's Stone Church on February 12, 1909, William H. 
Piper's short sermon on the ascension of Christ does not appear all that unusual. In it, 
Piper celebrates that God's Spirit was able to take up residence in “every human being 
that will surrender to Him,” and that this was only possible because Jesus left his earthly 
existence.2 While it was well-written, the sermon was not quite an original masterpiece. 
The argument was little more than a dramatic expansion on Jesus' own words in John 
16:5-7, and as such, one could find similar sermons in any Christian periodical of the 
time.3 Yet, Piper's sermon was unique in other ways, specifically due to its context and 
scope. As a prominent pastor and editor of The Latter Rain Evangel, Piper was delivering 
 
1 W.H. Piper, “The Expediency of Christ’s Ascension,” The Latter Rain Evangel, May 1909, 3-4. 
2 Piper, “The Expediency of Christ’s Ascension.” 
3 “But now I am going to him who sent me; yet none of you asks me, ‘Where are you going?’ But because I 
have said these things to you, sorrow has filled your hearts. Nevertheless I tell you the truth: it is to your 
advantage that I go away, for if I do not go away, the Advocate will not come to you; but if I go, I will send 
him to you.” John 16:5-7 (NRSV). 
2 
 
his sermon to a newly emerging audience: the pentecostals.4 At the time of his writing, 
this loosely defined group was still in the process of coalescing out of the broader global 
network of radical evangelicals.5 Through revival centers such as Azusa, Sunderland, and 
Mukti, and Chicago, these new kinds of revivalist evangelicals preached about the need 
for a “baptism by the Spirit” and that this experience was attested to by phenomena like 
 
4 This project will opt to use the lower case “pentecostal” when describing the people, institutions, and 
practices in this project. This is in lieu of any of the common demarcations in the field, such as 
“pentecostal-charismatic,” “charismatic,” “proto-pentecostal,” “first wave,” etc. There are three major 
reasons for this approach. First, the varied definitions and demarcations in the field of pentecostal studies 
often depend upon theological and/or historical schema which this project is attempting to avoid. Second, 
while the uppercase “Pentecostal” is commonly used in academic discourse today, many scholars have 
pointed out that there is and has never been an agreed-upon definition for marking something as distinctly 
“Pentecostal.” This lack of specificity seems to imply that it is too early to elevate “pentecostal” into either 
a proper noun or adjective. Finally, some of the historical actors of this project would not have expressly 
identified or described themselves as “Pentecostal.” Earlier subjects may have preferred terms such as 
“apostolic,” or “spirit-baptized.” In such cases, the use of the adjective “pentecostal” might be considered 
anachronistic; however, as this project will illustrate, these terms were part of a collective network of 
discourse that eventually adopted the use of “pentecostal” as a standard phrase. Even without this historical 
trajectory, one might employ Anderson’s family resemblance theory to argue that phenomenologically 
similar practices can legitimately be grouped under one term. In some sense, then, “pentecostal” as it is 
utilized in this paper, is more a descriptor of social connections than of certain phenomenological 
characteristics; to be “pentecostal” is to be part of the “pentecostal” discourse. In order, however, to 
adequately represent the historical and academic record, capitalizations will remain unchanged when 
subjects or sources are being quoted. For a description of Anderson’s family resemblance theory, see Allan 
Anderson, “Varieties, Taxonomies, and Definitions” in Studying Global Pentecostalism: Theories and 
Methods, ed. Michael Bergunder, A. F. Droogers, Cornelis Van der Laan, Cecil M. Robeck, and Allan 
Anderson (Berkeley, CA: University of California Press, 2010), 13-29. 
5 The term “radical evangelical” is as contested as the term “pentecostal.” Tiedemann’s short description, 
however, offers a concise definition of how the term is being used here. According to him “Holiness 
Wesleyans, higher life fundamentalists, the ascendancy of premillennialism, including its dispensationalist 
variant, restorationist currents, sabbatarian ideas, as well as diverse strands of German and Scandinavian 
Pietism all contributed to forge the new Evangelicalism as a protest against the growing ‘worldliness’ of 
the ‘mainline’ Protestant denominations in Western countries.” See, R. G. Tiedemann, “The Origins and 
Organizational Developments of the Pentecostal Missionary Enterprise in China,” Asian Journal of 
Pentecostal Studies 14, no. 1 (2011): 108-146. Along a similar line, Donald W. Dayton argued that the 
pentecostal movement arose through the strong influence of Wesleyan perfectionism and the surge of 
revivalism which was spreading throughout American evangelicalism. See, Donald W. Dayton, 
Theological Roots of Pentecostalism (Grand Rapids, MI: Baker Academic, 1987), 63-86. Anderson has also 
dealt with the historical precursors to the pentecostal movement in detail, see Allan Anderson, “Chapter 2: 
In All its Pristine Power: Precursors and Context,” Spreading Fires: The Missionary Nature of Early 
Pentecostalism (London: SCM Press, 2007), 17-45.  
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tongues-speech, shouting, shaking, tears, visions, and healings. Many saw these 
experiences as personal reenactments of the Day of Pentecost in Acts 2; they were 
evidence that God's miraculous, supernatural Spirit was active and alive in modern times. 
Piper's discussion of the indwelling of the Spirit, then, struck a markedly different tone 
than other sermons on the same passage; the indwelling of the Spirit he envisioned had 
taken on a new meaning for him and those who came to call themselves “pentecostal.” 
Yet, Piper's sermon was also distinctive for its global vision. For him and many 
pentecostals, the spread of these experiences was a sign of the “latter rain” promised in 
Joel 2.  This “latter rain” of the Spirit was an important marker in dispensationalist 
theological frameworks.6 In this system of thought, the “latter rain” was an indicator that 
the Day of the Lord was near at hand and that the timeframe for evangelizing the world 
was quickly closing. Recognizing this, many pentecostals felt that their baptisms in the 
Spirit had empowered them to evangelize the millions of yet-unreached people around 
the world and that God had enabled them to uniquely fulfill this goal. The rhetoric of 
Piper's sermon actively fueled this narrative. Using London, Chicago, Jerusalem, and 
Hong Kong as the figurative four corners of the earth, Piper described a world flooded 
 
6 As a point of clarification, pentecostals use of dispensationalist frameworks should not be confused with 
those of fundamentalists, though there was a great deal of overlap. As Steven Land has observed, 
“pentecostal dispensationalism was more like that of John Fletcher or Joachim of Fiore” in that they saw 
themselves as living in a new spiritual age. That said, Matthew Thompson has more recently demonstrated 
that pentecostals’ conceptions of dispensationalism were far more contested, and that many gradually 
adopted “Scofieldian” models as the twentieth century wore on. See, Steven J. Land, Pentecostal 
Spirituality: A Passion for the Kingdom (Sheffield: Sheffield Academic Press, 2001), 193-194; Matthew K. 
Thompson, “Chapter 3: Strange Bedfellows: An Analysis and Critique of the Pentecostal Adoption and 
Adaptation of Scofieldian Dispensationalism,” in Kingdom Come: Revisioning Pentecostal Eschatology 
(Blandford Forum, Dorset, UK: Deo Publishing, 2010).  
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with the presence of God. Yet, the rhetorical choice of locales also was a triumphant 
reminder that this new pentecostal movement had already made inroads into places as far 
off and as exotic as Hong Kong.7 
Along this line, Piper's mention of Hong Kong was not accidental or aspirational. 
Over the next few decades, pentecostal sermons and articles continued to mention Hong 
Kong in lists of global cities where the pentecostal message had spread.8 In such lists, 
Hong Kong became a sort of cipher for the success of the pentecostal movement; situated 
on the other side of the world and on the edge of “oriental” China, the colony's readily 
recognizable name was evidence that the spread of the new pentecostal message was a 
miraculously speedy and efficient work of God. As to the speediness, few could contest 
the point. In October 1907, just 18 months after the prominent Azusa street revival had 
begun, the pentecostal movement reached Hong Kong with the arrival of white American 
southerners Alfred and Lillian Garr and their black nanny, Mariah Gardener.9 The Garrs 
began preaching about the baptism in the Spirit, leading revivals, and converting 
 
7 The other locations in the list also referenced real place pentecostals were located. For example, Lucy 
Leatherman was the first pentecostal missionary to the Middle East, arriving in Jerusalem in 1906. For a 
short biographical treatment of Leatherman, see Estrelda Alexander, “Chapter 6: Lucy Leatherman,” in The 
Women of Azusa Street (Cleveland, OH: Pilgrim Press , 2012), 71-79.  
8 For example, see A. G. Jeffries, “The Causes the Lead to the Unpardonable Sin,” The Latter Rain 
Evangel, February 1916, 20; “For the Evangelization of China,” The Pentecostal Holiness Advocate, March 
27, 1919, 4 (reprinted from Missionary Review); Aimee McPherson Hutton, “The Book of The Hour,” 
Foursquare Crusader, July 26, 1933, 2. 
9 Mariah Gardener does not appear in pentecostal periodicals until her death is noted by the Garrs. She is 
now included in most accounts of pentecostal mission in Hong Kong. See, Cecil M. Robeck, “Launching a 
Global Movement: The Role of Azusa Street in Pentecostalism’s Growth and Expansion,” in Spirit and 
Power: The Growth and Global Impact of Pentecostalism, ed. Donald E. Miller, Kimon H. Sargeant, and 
Richard Flory (Oxford: Oxford Scholarship, 2013), 42-64. 
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prominent Chinese Christians to the pentecostal message.10 From then until the Japanese 
invasion of Hong Kong in 1941, pentecostal ideas and people continued to circulate in 
and out of the colony at a steady clip. 
From 1907 to 1941, this stream provided ample evidence to pentecostals around 
the world that God's Spirit had circumnavigated the globe; Hong Kong was divine proof 
to anyone who simply looked. Thus, William H. Piper's short sermon on the ascension 
was not the first time that Hong Kong had become a rhetorical proof of divine, 
pentecostal expansion, nor was it the last. For many Western pentecostals and pentecostal 
historiographers, Hong Kong remained a footnote, a triumphant trophy of pentecostal 
expansion and cultural accommodation. This state of affairs is exceedingly unfortunate, 
as the most interesting aspect of the history of the pentecostal movement in Hong Kong 
was not the story of the movement's arrival but what happened to it in the years and 
decades after it arrived.  
The pentecostal movement that washed up on the shores of Hong Kong was a 
kaleidoscopic mix of people with competing ideas and practices. This radical evangelical 
blend included London Missionary Society members, famed linguists, educational 
reformers, faith missionaries, and holiness country preachers. Not tied together by a 
single organization, creed, revival, or national identity, these missionaries came from a 
multitude of pre-existing networks and institutions, some of which were even opposed to 
 
10 For an excellent overview of the Garrs missionary career in Hong Kong, see Allan Anderson, “The 
Missionary Spirit: Alfred and Lillian Garr and the Hong Kong Pentecostal Mission”(lecture, Princeton 




one another. Despite these differences, this assorted mixture did coalesce and organize 
itself through a new kind of discourse centered on the language and experience of a 
modern Pentecost. This discourse was the product of global interconnections, sustained 
through a bevy of international revival centers, periodicals, and—eventually—
denominations.11 In Hong Kong, however, that international discourse also had to 
dialogue with the local experiences of pentecostals in the colony. Over the decades, this 
global-local exchange produced a different pentecostal identity that was related to but 
distinct from that which came before. In other words, the kinds of pentecostals who 
arrived on the shores of Hong Kong in 1907 were not the same kinds of pentecostals who 
were pushed off its shores in 1942. 
Telling this story of change and exchange is more difficult than it appears and, for 
reasons which will be discussed below, requires a markedly different approach than has 
previously been taken in other pentecostal historiographical efforts. What emerges from 
this process, however, is a decidedly different picture of pentecostal mission and identity 
than is often described. It is true that the pentecostals who crisscrossed the globe carried 
with them a revivalist and ecstatic spirituality; that their radical faith in the power of the 
Spirit led them to take risks and dive headlong into the unknown, sometimes to their 
detriment; and that they often stirred up controversy with other Christians wherever they 
went. Yet, as will be seen, this depiction of pentecostal mission and pentecostals 
 
11 To be clear, this project employs Foucault’s conception of discourse. See Chris Weedon, “Discourse, 
Power, and Resistance,” Feminist Practice and Poststructuralist Theory, 2nd edition (Malden, MA: 
Blackwell Publishing, 1997). For more, see footnote 43. 
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themselves is a mythical half-picture that hides as much as it reveals. In contrast, the 
story of pentecostals and pentecostal missionaries in Hong Kong shows that they also 
desired things like education and literature as much as evangelism, that they saw 
infrastructure and traditional rituals as complementary to their revivals and healings, and 
that they were as interested in conforming to evangelical norms as they were to upending 
them. Unfortunately, this picture of pentecostal mission remains very much uncharted, 
and telling the story of pentecostal Hong Kong requires drawing new historical maps. 
Before that can be done, however, the current maps must be revisited, and the tools 
required for charting a new course must be described. 
Re-Mapping Pentecostal Mission History 
Historical misunderstanding about pentecostal mission, and pentecostal history in 
general, has been perpetuated due to three major historiographic trends, all of which are 
understandable but which require correction for a more nuanced history to emerge. First, 
pentecostal historiography has long been interested in the quest for origins of the 
pentecostal movement; this quest has resulted in a sort of “famous first” syndrome that 
places undue influence and sometimes anachronistic categories on historical subjects. 
Second, when attention is turned away from the first decade of the pentecostal movement 
and more longitudinal approaches are attempted, these histories tend to be 
denominational. This is, in part, the result of the legacy of denominational historians who 
were tasked with developing denominational pentecostal identities, but this approach 
often continues today due to the logistical challenge of corralling adequate historical 
sources to develop a generalized, longitudinal picture of the whole pentecostal 
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movement. Finally, in order to carve out a legitimate space for itself in academic and 
theological discourse, pentecostal historiography has also tended to emphasize the 
discontinuities and disconnections between the pentecostal movement and radical 
evangelicalism. In taking this route, the important continuities and connections between 
the two groups often go overlooked. This section will briefly discuss these trends in 
relation to pentecostal mission history in Hong Kong and China and then take time to 
describe the new methodological approach this study adopts. 
Current Approaches to Pentecostal Mission History 
 A general history of global pentecostal mission has yet to be produced. Such a 
narrative would deal with the global growth of the movement around the world and the 
broad shifts in pentecostal ideas, practices, and structures which took place in subsequent 
decades. That such a task has not been completed is not surprising, considering the 
herculean effort that such an endeavor would require. This is not to say that some strides 
have not been made. The work of Allan Anderson has come the closest to providing a 
generalized overview of the missionary thought and practices of pentecostals. Building 
on decades of work by pentecostal mission historians, Anderson has helpfully provided 
several primers on the growth of the global pentecostal movement.12 In these, Anderson 
offers an almost encyclopedic overview of the major pentecostal people and 
organizations as they developed in the early twentieth century. Despite this broad range, 
 
12 Most notably, Allan Anderson, Spreading Fires; Allan Anderson, To the Ends of the Earth: 
Pentecostalism and the Transformation of World Christianity (Oxford: Oxford University Press, 2013); and 
Allan Anderson, An Introduction to Pentecostalism: Global Charismatic Christianity, second ed. 
(Cambridge: Cambridge University Press, 2014). 
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Anderson's scholarship is situated within a specific academic context, namely the debate 
about pentecostal origins. 
 In his popular Introduction to Pentecostalism, now in its second edition, 
Anderson lays out his main historical argument: 
The main aim of this book is to bring a perspective on Pentecostalism that 
challenges existing pre-suppositions and paradigms. One of the fundamental 
problems in the academic study of Pentecostalism has been a misinformed 
interpretation of Pentecostal and Charismatic history and theology, where the role 
players are mainly people of North American descent. This book seeks to 
challenge this interpretation by pointing to the dynamics of religious change in the 
world and to make more visible and accessible the 'non-western' nature of 
Pentecostalism without overlooking the international importance of the movement 
emanating from North America. The book offers an interpretation of 
Pentecostalism that takes seriously the contributions of the majority world to the 
development of a form of Christianity that can be described as a new reformation 
of the church.13 
 
Anderson's influential text situates itself as a response to then prevailing academic 
conceptions that regarded pentecostal and charismatic forms of Christianity as North 
American in origin. The North American narrative that Anderson has in view was 
foundational to the earliest generation of pentecostal historians. The most notable of this 
group were Vinson Synan and Walter Hollenweger, the latter of whom is often 
considered the “father of pentecostal studies” and whose chair Anderson held until his 
recent retirement. Both historians framed their historical narratives in relation to the 
Azusa Street Revival, which began in Los Angeles in 1906. Led by William J. Seymour 
and an interracial, mixed-gender leadership team, the revival ran packed services for 
almost two years out of a converted livery stable. As secular and Christian media began 
 
13 Anderson, An Introduction to Pentecostalism, 15. 
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reporting on the revival, ministers from around the country and globe came to “get their 
Pentecost,” to experience healing, and to receive the gift of tongues. From these humble 
origins, as the narrative goes, the pentecostal fire spread around the globe.14 The 
progressive racial dynamics of this narrative did not go unnoticed by later scholars and 
are a large part of why the narrative remains popular among many pentecostals historians 
today.15 Perhaps moving into hyperbole, Hollenweger declared late in his career that only 
“two worldwide Christian movements were founded by non-Europeans. One is the global 
Pentecostal movement, the other is Christianity.”16 Similar triumphalist narratives are still 
prevalent today. 
 Anderson's work is largely designed to dispel this mythic origin and provide a 
much-needed nuance to the global interactions that gave the movement its origin and 
shape. Yet, this specific academic debate has given Anderson's historical project a 
specific bent towards the question of pentecostal origins and the earlier part of the 20th 
century. While his work attempts to provide a generalized history, the weight of his 
historical research falls firmly on the “pioneers” of pentecostal mission and growth. In 
 
14 See, Vinson Synan, The Spirit Said Grow: The Incredible Pentecostal-Charismatic Factor in the Global 
Expansion of Christianity (Monrovia, CA: MARC, 1992); Walter J. Hollenweger, The Pentecostals: The 
Charismatic Movement in the Churches (Minneapolis, MN: Augsburg Publishing House, 1972). This 
narrative was later popularized by Harvey Cox’s Fire from Heaven: The Rise of Pentecostal Spirituality 
and the Reshaping of Religion in the Twenty-First Century (Cambridge, MA: Da Capo Press, 1995). 
15 For a more detailed discussion of this historiographic debate and the central role of race in it, see Gastón 
Espinosa, “Introduction: Definitions and One Hundred Years of a Historiography on Seymour,” in William 
J. Seymour and the Origins of Global Pentecostalism: A Biography and Documentary History (Durham: 
Duke University Press, 2014), 1-40. For a defense of the American-origin position, see Estrelda Alexander, 
“The Color Line Was Washed Away in the Blood,” Black Fire: One Hundred Years of African American 
Pentecostalism (Downers Grove, IL: IVP Academic, 2011), 110-154. 
16 Walter J. Hollenweger, Pentecostalism: Origins and Developments Worldwide (Peabody, MA: 
Henderson Publishers, 1997), 14. 
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doing so, his historical narratives often take on a telltale biographical pattern that begins 
at a revival center, follows a pioneer Western missionary as he or she journeys abroad, 
and ends with indigenous leaders.17 His numerous treatments of the pentecostal 
movement in Hong Kong, for example, always follow this exact trajectory and end their 
narratives with the leadership of Mok Lai Chi, a prominent pentecostal Chinese pastor. 
As will be seen further along, this trajectory leaves out important developments that took 
place in pentecostal mission in later decades. 
 Anderson, however, is far from the only pentecostal historian to pursue this route, 
especially in China, where the tasks of reconstructing pentecostal mission history and 
rediscovering early Chinese leaders remain in their infancy.18 The work of Connie Au, 
for example, has taken great leaps in reconstructing the life and influence of Mok Lai 
Chi.19 Likewise, J. Gordon Melton's article in the recently edited volume Global Chinese 
 
17 This observation is in keeping with Espinosa’s observation that those who favor global origin accounts, 
like Anderson, still have a firm methodological bias. “For despite claims about focusing on the non-
Western origins, one wonders why they draw almost exclusively on white European missionary sources, 
testimonies, leaders, and their subsequent converts and newspapers. The exceptions— like Pandita 
Ramabai in India— prove the rule. In essence, by non-Western they largely mean non-American and 
geographical centers outside of the United States. However and somewhat ironically, their non-Western 
origins story is still largely that of white Western missionaries.” Espinosa, William J. Seymour and the 
Origins of Global Pentecostalism, 21.  
18 Klaus Koschorke points out that the 1960s and 1970s saw a shift in Christian historiography that 
emphasized the “pioneers of indigenous Christianity” and the agency of non-Western Christians in the 
massive expansion of world Christianity. Born around the same time, the field of pentecostal studies has 
been playing catch-up ever since. Attention has been given to several independent pentecostal Chinese 
groups. However, Chinese pentecostals who operated within Western denominational structures have 
largely been ignored. For a discussion of the historiographic shift in world Christianity, see Klaus 
Koschorke, “New Maps of the History of World Christianity: Current Challenges and Future Perspectives,” 
Theology Today 71, no. 2 (2014): 178-80. For a prominent example of attention to independent pentecostal 
groups, see Xi Lian, Redeemed by Fire: The Rise of Popular Christianity in Modern China (New Haven, 
CT: Yale University Press, 2010). 
19 The work of Connie Au is exemplary in recreating the life and theology of early Chinese-led pentecostal 
groups. See, Connie Au, “‘Now Ye Are Clean’: Sanctification as a Formative Doctrine of Early 
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Pentecostal and Charismatic Christianity focuses on the “foundations” and early 
“pioneers” of the movement.20 The volume is itself indicative of the state of current 
historical research on pentecostal mission history in China, and it generally follows 
Anderson's quick move to focus on early Chinese pentecostal leaders and independent 
groups over against the continued presence and influence of pentecostal missionaries. 
While understandable in their intent, such approaches, unfortunately, leave out the 
continued interactions between Western missionaries and Chinese leaders that defined the 
subsequent decades. 
 The story of these latter missionaries can only be found in a different stream of 
pentecostal history: denominational histories. The term is itself a bit misleading, 
however, as the pentecostal movement was made up of many different denominational 
groupings and coalesced and reformed into many more. While there are several large 
pentecostal denominations, such as the Assemblies of God and the International Church 
of the Foursquare Gospel, historians of pentecostal denominations remain interested in 
understanding the linkages between various pentecostal groups and tend to group and 
 
Pentecostalism in Hong Kong,” Australasian Pentecostal Studies 15 (2013): https://aps-
journal.com/index.php/APS/article/view/124; Connie Au, “Elitism and Poverty: Early Pentecostalism in 
Hong Kong (1907–1945),” in Global Chinese Pentecostal and Charismatic Christianity, ed. Fenggang 
Yang, Joy K.C. Tong, and Allan H. Anderson (Leiden: Brill, 2017), 63-88; Connie Au, “From 
Collaboration with Missionaries to Independence: an Early History of the Hong Kong Pentecostal Mission 
(1907-1930),” in Asia Pacific Pentecostalism, ed. Denise A. Austin, Jacqueline Grey, Paul W. Lewis 
(Leiden: Brill, 2019), 85-106. 
20 J. Gordon Melton, “Pentecostalism Comes to China: Laying the Foundations for a Chinese Version of 
Christianity” in Global Chinese Pentecostal and Charismatic Christianity, ed. Fenggang Yang, Joy K.C. 
Tong, and Allan H. Anderson (Leiden: Brill, 2017), 43-62. 
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treat them along theological lines.21 Unlike the generalized and global approach of 
Anderson, denominational histories tend to offer more latitudinal approaches and 
continue to highlight the contributions of Western missionaries in non-Western contexts. 
This approach, of course, can produce major drawbacks. First, denominational histories 
tend to be written by denominational insiders for the benefit of other insiders. This often 
produces histories that wrangle messy pasts into orderly celebratory narratives of the 
exploits of “great men” and the triumph of “pure” doctrine. Secondly, when insiders 
attempted to write for outsiders by providing the missing nuance and complexity, the 
resulting histories were unable to overcome their subjective viewpoints and offer the 
depth and contextualization needed for a truly critical history.22 Unfortunately, these 
assessments also hold true for most pentecostal mission histories, which are often written 
by other missionaries and, at times, verge on hagiography.23  
 Moreover, denominational histories also tend to suffer from the same sort of 
“famous first” syndrome that plagues more general histories of the pentecostal 
movement.24 By and large, most denominational histories focus on the periods from 1900 
 
21 Vinson Synan’s approach in his classic study is a perfect example. See, Vinson Synan, The Holiness-
Pentecostal Tradition: Charismatic Movements in the Twentieth Century (Grand Rapids, MI: William B. 
Eerdmans, 1971). 
22 Keith Harper, “Introduction,” in American Denominational History: Perspectives on the Past, Prospects 
for the Future, ed. Keith Harper (Tuscaloosa, AL: University of Alabama Press, 2008), 2. 
23 This is not to say that such hagiographies are historically useless, but that they need to be interpreted with 
the author’s intention clearly in view. See Alan Neely, “Saints Who Sometimes Were: Utilizing Missionary 
Hagiography,” Missiology 27, no. 4 (1999): 441-57. 
24 Denominational histories of mission tend to treat missionaries only in the earliest periods and ignore later 
developments. For example, see Harold Stanley York, “G. F. Taylor and The Formation of The Pentecostal 
Holiness Church’s Missionary Endeavor” (Th.M. Thesis, Duke University, 1997); and Synan “Missionaries 
of the One-Way Ticket,” The Holiness-Pentecostal Tradition, 129-42.  
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to 1925. In trying to assess why this was, Randall Stephens concludes that “in those 
years, believers established the first tongues-speaking denominations. Subsequent 
institutionalization helped formalize and tame certain features. Perhaps the resulting 
domestication [was] just not as interesting.”25 Though some headway has been made on 
this front since 2008—when Randall made his assessment—the gap described by him 
still persists, and nowhere more so than in pentecostal mission history.26 The pentecostal 
“pioneer” missionary looms large over academic pentecostal histories and has yet to be 
unseated as the major focus of historical narratives. One prominent exception to this is 
Gary McGee's masterful two-volume, This Gospel Shall Be Preached: A History and 
Theology of Assemblies of God Foreign Missions.27 Covering the period of 1914 to the 
late 1980s, McGee's work offers a more detailed latitudinal survey of pentecostal mission 
within his own denomination. Even still, a work like McGee's remains limited due to its 
explicit denominational focus. Though such works are valuable and necessary, they can 
 
25 This “taming thesis” is interesting, but as will be seen, the story is a bit more complicated. Randall J. 
Stephens, “Interpreting American Pentecostal Origins Retrospect and Prospect,” in American 
Denominational History: Perspectives on the Past, Prospects for the Future, ed. Keith Harper (Tuscaloosa, 
AL: University of Alabama Press, 2008), 186. 
26 Within the field of pentecostal mission history in China, this period is especially neglected, with most 
history of the period recorded in autobiographical missionary accounts. While more theological in its 
approach, Wai Man Leung’s dissertation has a short section dedicated to the history of the Assemblies of 
God in Hong Kong that begins in the 1928. Wai Man Leung, “An Assessment of the Impact of the 
Pentecostal Message on the Chinese Assemblies of God Churches in Hong Kong” (D.Min. diss., Asia 
Pacific Theological Seminary, 2005), esp. 63-78. 
27 McGee’s two-part tome covers Assemblies of God Missions from 1914 to 1959. Within the field of 
denominational studies of pentecostal mission, this work’s scope is unmatched. See, Gary B. McGee, This 
Gospel Shall be Preached: A History and Theology of Assemblies of God Foreign Missions, Vol. 1-2 
(Springfield, MO: Gospel Pub. House, 1987-89), digital edition. Another prominent exception is Eric 
Newberg’s work on pentecostal mission in Palestine, which runs from 1908-2007. See, Eric Newberg, The 




only offer one viewpoint from which to describe the evolving world of pentecostal 
missions. Like McGee's work, this study will hopefully help demonstrate that the 
pentecostal movement post-1925 was just as interesting as earlier periods of the 
movement. Unlike the work of denominational historians, however, this study will aim to 
problematize seemingly impermeable denominational boundary lines and place 
pentecostal missionaries and their contemporaries within their broader socio-political and 
theological contexts. 
 In attempting to do this, however, this study must avoid one further 
historiographic snare. Historians of pentecostal missions tend to emphasize the way 
pentecostal missionaries and their converts were demonstrably different from their radical 
evangelical counterparts. This is especially true for China, which had a long and varied 
history of Christian missions. In their efforts to distinguish and differentiate pentecostals 
in this eclectic history, prominent historians of Christian missions in China, such as 
Daniel Bays, have tended to portray pentecostal missionaries as radical millenarians and 
ecstatic revivalists who represented a dramatic break. In his final essay on pentecostal 
missions, Bays argues that pentecostals shared much in common with the ecstatic 
millenarian folk religion of the Taiping Rebellion and that the Taiping would have been 
called “pentecostal” had the term existed. Setting aside the anachronistic trajectory of that 
thought, Bays' surmises that 
All in all, Pentecostalism was a destabilizing force on the Chinese mission field. 
The early emissaries of Pentecostalism who came from North America to China 
after 1905 spent much of their time and energy telling their predecessors from the 
old denominational mission societies how the latter were on the wrong track 
because they did not use the gifts of the Holy Spirit—especially the gift of 





Bay's antagonistic portrayal of pentecostals, however, fails to explain their appeal. For, 
despite the pentecostal antagonism, many radical evangelical missionaries were 
convinced by these “unstable” newcomers and became self-identified as “pentecostal.” If 
Bays assessment is to be believed, then these converts also adopted pentecostal 
missionary strategies, which were “chaotic, scattershot, and full of harebrained 
schemes.”29 Simply put, this was not the case, and Bay's description of pentecostal 
missions ceases even bearing a passing resemblance to anything identified as 
“pentecostal” by around 1914.  
China mission historian R.G. Tiedemann's assessment of pentecostal missions in 
China offers a bit more nuance. Tiedemann recognizes that when pentecostal 
missionaries arrived in China, they were doing so as part of a diverse collection of 
evangelicals who had begun to form new identities in contrast to “the growing 
'worldliness' of the 'mainline' Protestant denominations in Western countries.”30 As such, 
early pentecostals were part of a general swell of “new small missionary enterprises” at 
the turn of the twentieth century. This wave of missionaries embraced things like 
emotional revivalism and the faith mission system, an approach that rejected strong 
organizational oversight and secure funding structures in favor of individual missionary 
 
28 Daniel H. Bays, “Chinese Ecstatic Millenarian Folk Religion with Pentecostal Christian Characteristics?” 
in Global Chinese Pentecostal and Charismatic Christianity, ed. Fenggang Yang, Joy K.C. Tong, and 
Allan H. Anderson (Leiden: Brill, 2017), 34. 
29 Bays, “Chinese Ecstatic Millenarian Folk Religion with Pentecostal Christian Characteristics?,” 34. 
30 R. G. Tiedemann, “The Origins and Organizational Developments of the Pentecostal Missionary 
Enterprise in China,” 108. 
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autonomy.31 As such, documentation and categorization of these new missionary efforts 
is problematic and perhaps impossible, as many missionaries simply did not leave much 
documentation behind. In relation to pentecostal mission history, Tiedemann's point 
suggests that depicting pentecostal missionaries as a radical departure from the norm 
assumes that the historian can draw definable boundaries where none may have existed. 
In other words, pentecostals did not arrive in China as a clearly defined unit, nor were the 
people who eventually identified as “pentecostal” the only products of the swell in 
missionary activity at the turn of the century. Tiedemann's general approach seems the 
most fitting one to follow, as it is in keeping with other academic work and the self-
understanding of most pentecostals themselves. Heather D. Curtis' work has 
demonstrated that the split between radical evangelicals and pentecostals was a more 
gradual one and that pentecostals continued to dialogue with their broader evangelical 
heritage.32  
In one way, the continued belief that pentecostals represented a radical break on 
the mission field is a result of an anachronistic vision of the first years of the movement. 
Early pentecostals believed that they were part of a new move of God on the earth and 
 
31 Tiedemann, “The Origins and Organizational Developments of the Pentecostal Missionary Enterprise in 
China,” 110. This definition of “faith missions” is a summary version of the one provided by Peter 
Beyerhaus. The practice finds its origins in missionaries like George Mueller and J. Hudson Taylor; it 
refers to the “policy of conservative evangelical mission agencies to minimize, if not altogether avoid, 
public appeals for financial support.” See, Peter Beyerhaus, “Faith Missions,” in Encyclopedia of 
Christianity Online (2011), http://dx.doi.org/10.1163/ 2211-2685_eco_F45. 
32 Heather D. Curtis’ work is especially useful in describing the shape of this ongoing dialogue. See, 
Heather D. Curtis, “A Sane Gospel: Radical Evangelicals, Psychology, and Pentecostal Revival in the Early 
Twentieth Century,” Religion and American Culture 21, no. 2 (Summer 2011): 195-226; and Heather D. 
Curtis, “Pentecostal Missions and the Changing Character of Global Christianity,” International Bulletin of 
Missionary Research 36, no. 3 (July 2012): 122-28. 
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that the baptism of the Spirit with the evidence of tongues was the fulfillment of their 
deepest evangelical longings. Yet, pentecostals did not always equate a new move of God 
with a new movement; in fact, early pentecostals were often adamant that they were not 
an organized movement and that their message was for all churches.33 It was only as 
pentecostals looked backward that they could see these first “pentecostals” and that the 
move of God had birthed a movement. Furthermore, this anachronistic lens sometimes 
led historians to label certain practices as “pentecostal” when they were common among 
many radical evangelicals.34 Like Bays' comparison to the Taiping, phenomena became 
“pentecostal” by virtue of later definitions.  
In another way, the continued belief that pentecostals represented a radical break 
on the mission field is also the result of a historiographic overemphasis on the first years 
of the movement. Early globe-trotting pentecostal evangelists and faith missionaries were 
often unstable and did create friction with other missionaries as they proclaimed the 
necessity of baptism in the Spirit.35 Yet, these headline-grabbing world travelers were not 
 
33 The earliest pentecostal periodicals prominently featured cross-denominational manifestos. The Los 
Angeles-based Apostolic Faith wrote, “We are not fighting men or churches, but seeking to displace dead 
forms and creeds and wild fanaticisms with living, practical Christianity. “Love, Faith, Unity” are our 
watchwords, and “Victory through the Atoning Blood” our battle cry.” The Apostolic Faith 1, no 2. 
(October 1906), 4. These same lines were translated into an early edition of the Hong Kong-based 
Pentecostal Truths. See, “Essentials for Seeking the Baptism of the Holy God,” Pentecostal Truths 五旬節
真理, November 1908, 2. 
34 For example, Michael Stephens work on the Church of God (Anderson, Indiana) illustrates that explicitly 
non-pentecostal groups treated the practice of divine healing, something often treated as uniquely 
pentecostal, as essential to their ecclesial identity. See, Michael S. Stephens, Who Healeth all Thy 
Diseases: Health, Healing, and Holiness in the Church of God Reformation Movement (Lanham, MD: The 
Scarecrow Press, Inc., 2008), especially “Chapter 4: Divine Healing Doctrine, 1890-1905,” 91-120. 
35 The experience of China missionary Thomas J. McIntosh is a perfect example. Daniel Wood’s described 
his missionary career as “rather troubling,” noting that he had a penchant for chaotic movements and 
provoking the wrath of others. See, Daniel Woods, “Failure and Success in the Ministry of T.J. McIntosh, 
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the only kind of pentecostal missionary that arrived on the mission field, and they were 
often the most short-lived and least impactful. This study will show that pentecostal 
mission, at every stage, was in dialogue with pre-existing evangelical missionary norms, 
and that later pentecostal missionaries even sought to reinstate many of the norms that 
were challenged in the heady days of revival. This story, however, only comes into view 
as historical attention moves beyond a preoccupation with the question of pentecostal 
origins and the first few years of the movement.  
A Discursive-Spatial Approach to Pentecostal Mission History in Hong Kong 
Making such a move, however, is not a simple matter for pentecostal historians. 
The scholarly neglect of the decades following 1925 means that there is a large amount of 
basic research left to be done before a balanced work on the scale of Anderson's 
Introduction could ever be completed. Pentecostal mission historians are faced with even 
further complications as many of the historical sources required for such a task are scant, 
housed in diverse numbers of archives, or simply lost. This is particularly true for 
historians of pentecostal mission in China, where a half-decade of faith mission, 
revolution, civil war, and invasion combined to help destroy a large amount of 
documentary evidence. Hoping to address this challenge and the historiographic 
tendencies above, this study will employ a new historiographic approach to help retell the 
story of Hong Kong. This approach will treat the development of pentecostal mission in 
Hong Kong as a spatially-specific form of transnational discourse. 
 
the First Pentecostal Missionary to China,” Cyberjournal For Pentecostal-Charismatic Research 12 
(January 2003): http://www.pctii.org/cyberj/cyberj12/woods.html.  
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The transnational nature of this approach is in keeping with two fields that 
overlap with this study: world Christianity and pentecostal studies. Klaus Koschorke 
argues that the field of world Christianity is still at the early stages of creating an 
integrated approach to global Christian history. New historiographic methodologies are 
needed “to place the various particular regional or confessional histories on an enlarged 
map of the global history of Christianity and to perceive them as parts of a larger 
whole.”36 One of the key methodological shifts that needs to occur, Koschorke suggests, 
is paying attention to “the multiplicity of Christian internationalisms and transregional 
and transcontinental networks [that arose] around 1910.”37 This change in perspective 
entails engaging broader historiographic approaches that seek to transcend national and 
regional assumptions, such as Histoire Croisée, Transnational History, Borderland 
History, and Entangled History. In many ways, this study is best described as a form of 
Entangled History due to its focus on pentecostal missionaries and their key role in 
promoting the “interconnectedness of societies” across national borders.38As 
transnational agents who crisscross and help create vast webs of connections, 
missionaries are unique and valuable historical sources for understanding how the 
broader, interconnected story of world Christianity took shape. 39 Similar to the field of 
 
36 Koschorke, 180-81.  
37 Koschorke, 190. 
38 Sönke Bauck and Thomas Maier, “Entangled History,” InterAmerican Wiki: Terms - Concepts - Critical 
Perspectives, 2015, www.uni-bielefeld.de/cias/wiki/e_Entangled_History.html. 
39 Dana Robert, Christian Mission: How Christianity Became a World Religion (Malden, MA: Wiley-
Blackwell, 2009), 177. 
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world Christianity, scholars of the pentecostal movement have long recognized and 
explored the transnational dimensions of pentecostal belief and action.40 Sociological, 
anthropological, historical, and theological studies have all endeavored to make sense of 
the “global virtual networks” and “intra-communal web” that connects pentecostal people 
and institutions around the globe.41 This web, or network, crosses national borders and 
connects people and places in new and unexpected ways. As such, any pentecostal 
history must take account of what Tony Ballantyne calls the “bundles of relationships,” 
which give shape to any object of study.42 The interplay of the local, the regional, the 
inter-regional, the national, the continental, and the global all have something to reveal 
about the nature of any given pentecostal community. 
Yet, these “networks” and “webs” of relationships cannot be idealized as utopian 
visions of exchange and fraternity. The transnational ebb and flow of people, ideas, and 
objects are also shaped by the power differentials which are part of the process of 
 
40 Karla Poewe went so far as to label the pentecostal movement as a form of “global culture.” Her and 
other scholars’ observations about the global flow of pentecostal ideas gave rise to a 1996 conference at the 
Costa Rica Study Centre of Vanguard University, which produced one of the first edited volumes on the 
transnational dimensions of the pentecostal movement. See, Karla Poewe, The Charismatic Movement as a 
Global Culture (Columbia, SC: University of South Carolina Press, 1994); Murray W. Dempster, Byron D. 
Klaus, and Douglas Petersen, ed., The Globalization of Pentecostalism: A Religion Made to Travel (Irvine, 
CA: Regnum Books Int., 1999). 
41 Bernice Martin uses the term “global virtual networks” to describe the transnational connections of 
pentecostals, while Afe Adogame prefers the more personal term of “intra-communal web.” See, Bernice 
Martin, “The Global Context of Transnational Pentecostalism in Europe,” PentecoStudies 9, no. 1 (2010), 
35-55; Afe Adogame, “Reconfiguring the Global Religious Economy: The Role of African Pentecostalism” 
in Spirit and Power: The Growth and Global Impact of Pentecostalism, ed. Donald E. Miller, Kimon H. 
Sargeant, and Richard Flory (Oxford: Oxford University Press, 2013), 185-203. 
42 Tony Ballantyne, “Putting the Nation in its Place?: World history and C. A. Bayly’s The Birth of the 
Modern World” in Connected Worlds: History in Trans-national Perspective, ed. Ann Curthoys and 
Marilyn Lake (Canberra: ANU E Press, 2005), 23-44. 
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globalization itself.43 To take account of this dynamic, this study will employ Foucault's 
conception of discourse when analyzing the network of relationships that defined and 
shaped pentecostal mission in Hong Kong. For Foucault, a discourse is a way of 
constituting knowledge, a generative process for the creation of new ideas and 
connections. Yet, he also draws attention to the way discourse is intricately linked to the 
network of relationships that enable it.44 Here, however, it is important to remember that 
networks are not just constituted by human actors.  Bruno Latour's work on actor-
network theory argues forcefully that objects themselves need to be considered within the 
domain of social interaction.45 Objects can constitute nodes of connection within 
networks and can indeed act upon other nodes, be they human or otherwise. Thus, in 
reconstructing the pentecostal network, this study will consider all actors, be they human 
or non-human (i.e., periodicals, mission stations, etc.), as members of the network. For 
example, while denominational affiliation is one way to construct a network of 
 
43 In his study of the transnational effect of Christianity in the United States, Robert Wuthnow observed, 
“As globalization brings people from different corners of the world into closer contact with one another, the 
opportunities for mutual influences increase. These influences, though, are rarely entirely mutual. Nations 
and cultures with the most power and wealth disproportionately shape the decisions of those with fewer 
resources.” Robert Wuthnow, Boundless Faith: The Global Outreach of American Churches (Berkeley, 
CA: University of California Press, 2009), 69. 
44 For Foucault, a discourse is inextricably bound to the network of relations which gives rise to it. This 
means, that power differentials within a community are often embedded within the language and 
knowledge created by that community. A Chris Weedon explains, “Neither the body nor the thoughts and 
feelings have meaning outside of their discursive articulation, but the ways in which discourses constitute 
the minds and bodies of individuals is always part of a wider network of power relations, often with 
institutional bases.” Chris Weedon, “Discourse, Power, and Resistance,” 105. For Foucault’s less quotable 
description, see Michel Foucault, “Chapter 7: Remarks and Consequences,” The Archaeology of 
Knowledge & the Discourse on Language, trans. A. M. Sheridan Smith (New York: Pantheon Books, 
1972), 71-76. 
45 See, Bruno Latour, “Third Source of Uncertainty: Objects too Have Agency” in Reimagining the Social: 
Introduction to Actor-Network Theory (Oxford: Oxford University Press, 2005), 63-86. 
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connections among people, it cannot exhaust the nature of social relationships. A 
denominationally affiliated periodical, for instance, may cross denominational lines and 
create a network of connections among non-affiliated people. Within this project, 
pentecostal missionaries in Hong Kong will be treated in two ways: 1) as a diverse but 
singular network, with local interactions among people and institutions serving as the 
primary nature of connection, and 2) as part of the disparate pentecostal network itself, 
which was pieced together by smaller, overlapping sub-networks which often interacted 
through publications, conferences, and interpersonal relations.46  
To accomplish this, the project has relied heavily on quantitative and qualitative 
coding of pentecostal periodicals, the most prevalent avenue for the exchange of 
pentecostal ideas and practices. Working with over 1,072 articles referencing Hong 
Kong, this study tracked the locations of pentecostal people and institutions while also 
noting relationships and thematic coding, which took account of what pentecostals were 
doing and how they understood their own actions. This coding was then used to 
reconstruct the social network of the Hong Kong pentecostal movement and perform 
spatial analysis on their movements.47 While other archival materials were utilized in the 
process of historical analysis, the recreation of the pentecostal network using only 
 
46 This approach is also indebted to Michael Bergunder’s network approach to the pentecostal history of 
southern India. Bergunder’s approach, however, focuses on the recreation of the network of relations; this 
study places the emphasis on the meaning-making of the transnational pentecostal network as it was 
expressed in Hong Kong. For more on Bergunder’s approach, see Michael Bergunder, The South Indian 
Pentecostal Movement in the Twentieth Century (Grand Rapids, MI: William B. Eerdmans Publishing 
Company, 2008), especially “Introduction: Constructing Indian Pentecostalism,” 1-21. 
47 All coding was entered into a Neo4j graph database. For more on the specific methodology of coding, 
database design, and different forms of analysis, see Appendix A. 
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periodicals achieves has three main advantages. First, they were readily available thanks 
to the digitization efforts of pentecostal archivists. Second, they are all from the same 
genre; and thus, the network was created from historical data that was performing similar 
functions. This leads naturally to the final advantage. By only representing the network 
using public discourse, the reconstructed network is itself a reflection of the various 
power dynamics that shaped the pentecostal movement. 
This final advantage, however, serves as a reminder that and reconstruction of 
historical networks must be taken with a grain of salt as they can reflect the biased nature 
of historical sources. Pentecostals, for example, were incentivized by the shape and 
power dynamics of their own networks to write in certain ways and about certain things. 
This means that the pictures and narratives left by the pentecostal missionaries of Hong 
Kong are self-conscious projections, reflecting the often-unspoken norms and ideals of 
their networks. This means that there are other narratives beneath the surface of the 
historical sources left by pentecostal missionaries, but getting “behind” the self-conscious 
and official narratives to the less official ones is a challenge for historians of the 
pentecostal movement as most of the surviving sources on pentecostal mission exist as 
periodical articles, a highly public—and thus highly regulated—genre. To this end, the 
spatial specificity of this study is incredibly important. By focusing not just on 
pentecostals in Hong Kong but their relationship to and construction of the space itself, 
some of the hidden and less obvious narratives become more visible. Moreover, it helps 
demonstrate that pentecostal mission in Hong Kong was as much a product of the 
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transnational flow of people and ideas as it was the concrete space of the colony; even in 
a globalized world, place matters.48 
This attention to space joins with a growing number of historians who employ 
spatial analysis as part of their historical method—a trend often referred to as the “spatial 
turn” in the humanities. Jo Guldi contends that the spatial turn is a shift in the theoretical 
assumptions of the historical method and that it involves a recognition that every question 
in “the humanities and social sciences has been stamped with the imprint of spatial 
questions about nations and their boundaries, states and surveillance, private property, 
and the perception of landscape…”49  For Guldi, the spatial turn is also an effort to utilize 
new technological tools, such as Geographic Information Systems (GIS), to investigate 
these spatial dimensions through the use of detailed maps. 50 To be clear, this does not 
turn historical investigation into a positivist science of map-making. Space and place are 
too tightly bound to cultural perceptions, national identities, and topography to allow 
longitude and latitude markers to be self-explanatory.51  Rather, as David Bodenhamer 
 
48 I am indebted to Dana Robert for first expressing this insight to me. A similar sentiment can be found in 
Lynn Hunt’s description of a “bottom-up” approach to globalization. See Lynn Hunt, Writing History in a 
Global Era (New York: W.W. Norton & Company, 2014), 44-77. 
49  Jo Guldi, “What is the Spatial Turn?” Institute for Enabling Geospatial Scholarship at the Scholars' Lab 
at the University of Virginia Library, accessed 27 March 2018, http://spatial.scholarslab.org/spatial-
turn/what-is-the-spatial-turn/. Guldi also notes the importance of Foucault in the growing recognition of the 
importance of space. Space is, in many ways, a constitutive element of a community, and thus it must be 
paid attention to when analyzing a discourse. 
50 A Geographic Information System (GIS) allows for the creation of precise maps with multiple layers of 
data. Proprietary tools, such as ArcGIS, have features which allow for the integration of historical data and 
maps. For more information on its use in historical and urban studies, see Donald DeBats and Ian Gregory, 
"Introduction to Historical GIS and the Study of Urban History," Social Science History 35, no. 4 (2011): 
455-63. 
51 See Peter K. Bol “What do Humanists Want? What do Humanists Need? What Might Humanists Get?” 
in Geohumanities: Art, History, Text at the Edge of Place (London: Routledge, 2011), 302-305. 
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explains, “Historical GIS offers the potential for a unique postmodern scholarship, an 
alternate construction of the past that embraces multiplicity, simultaneity, complexity, 
and subjectivity.”52 Maps can allow historians to gain the ability to understand historical 
actors from different vantage points, and they can better identify broader patterns that 
reside behind the view of historical actors themselves.   
 This study will employ the tools of the “spatial turn” by mapping out the locations 
of pentecostal people and institutions in Hong Kong. As a form of transnational 
discourse, the pentecostal movement can be hard to bound; it was seemingly everywhere 
and all at once. The spatial specificity of this study helps reign in the ethereal nature of a 
transnational discourse and shows how it inhabited real spaces and real people. By paying 
attention and tracking how pentecostal missionaries and their Chinese colleagues 
interacted with the space of the colony, a new narrative emerges that cuts across the 
official narratives produced by missionaries themselves. Though the names of local areas 
like Wan Chai, Shaukiwan, and Ap Lei Chau meant little to periodical readers who did 
not live in Hong Kong, these places meant a great deal to the pentecostals who wrote 
about them. By recording where pentecostals went and how often, this study can literally 
map the movements and interactions of pentecostals with the local spaces of Hong Kong. 
This, in turn, helps create a more detailed understanding of how pentecostal missionaries 
 
52 David J. Bodenhamer, “History and GIS: Implications for the Discipline,” in Placing History: How 
Maps, Spatial Data, and GIS Are Changing Historical Scholarship, ed. A. K. Knowles and A. Hillier 
(Redlands, CA: ESRI Press, 2007), 219-234. 
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conceptualized the space of Hong Kong and performed pentecostal mission within it and 
from it.53  
 Viewing pentecostal missionaries in Hong Kong as part of a transnational, 
spatially specific discourse allows for a much broader and more nuanced picture of 
pentecostal mission in the colony to come alive. This new historical map of mission in 
the colony is tightly tied to the historical space of Hong Kong and the regional 
developments which affected Christian mission in China more generally. Yet, the 
transnational dynamics which affected the development of pentecostal mission in Hong 
Kong also interweaved themselves into pentecostal mission around the world. The 
activities of pentecostal missionaries and their colleagues in Hong Kong are part of a 
broader story of the development of pentecostal mission writ large. In a small way, then, 
this study hopes to present a new narrative of historical pentecostal mission—one that 
goes beyond the well-mapped questions of origins, denominations, and difference. 
Instead, the story of pentecostals in Hong Kong may provide a helpful waypoint in the 
journey to chart a new history of the pentecostal movement around the world. To that 
end, it is necessary to map out the contours of the present study. 
Mapping the Pentecostal Mission Discourse and History of Hong Kong 
 This history of pentecostal mission in Hong Kong will show that pentecostal 
mission and identity in Hong Kong dramatically changed during the period of thirty-five 
years between 1907 and 1942. This historical periodization is a natural one; it begins in 
 
53 All geographic coding was entered into a Neo4j graph database. For more on the specific methodology of 
coding, database design, and different forms of analysis, see Appendix A. 
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1907 with the arrival of the first self-identified pentecostal missionaries, and it ends in 
1942, the year that the last pentecostal missionary was repatriated by the Japanese 
occupiers of Hong Kong. This overall period can further be divided into three shorter 
ones: 1907 to 1913, 1914 to 1928, and 1929 to 1942. Though not equal in length, these 
shorter periods mark significant shifts in pentecostal mission in the colony.  
The Chronological Narrative 
Chapter 2 will deal with the brief period of 1907-13. This first period was marked by the 
arrival of pentecostal missionaries in China and the hardening of pentecostal self-identity 
among China missionaries and their Chinese peers. Hong Kong played a pivotal role in 
both trends. Though not the first Chinese city to receive pentecostal missionaries, Hong 
Kong became one of the strongest revival centers during this early period, due in large 
part to the organizational stability and international cooperation of Chinese leaders like 
Mok Lai Chi and missionaries like Anna M. Deane and Alfred and Lillian Garr. 
Together, these and other leaders formed the Hong Kong Pentecostal Mission, an 
international, nondenominational pentecostal mission located in the district of Victoria, 
the urban heart of the colony. Being in Hong Kong, the mission was strategically located 
at the proverbial “doorway” of southern China, and most pentecostal missionaries who 
traveled inland spent time at the united mission.  
This prominence also helped the Hong Kong-based mission to organize a China-
wide organization for the pentecostal movement, the short-lived Apostolic Faith 
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Mission.54 Additionally, Hong Kong's strong ties to both the West and China enabled the 
Hong Kong mission to successfully tap the growing network of pentecostal periodicals 
and pre-existing networks of radical evangelicals in China through their periodical, 
Pentecostal Truths(五旬節真理 ). As the first Chinese pentecostal periodical, the paper 
was responsible for spreading the pentecostal message throughout China. This short-lived 
period, however, ended as the united Chinese-Western leadership of the mission 
collapsed. By 1913, the nondenominational nature of pentecostal mission in the colony 
was on the cusp of change as organizational shifts began taking place in missionaries' 
homelands. 
Chapter 3 will deal with the longer period of 1914 to 1928. This period is defined 
by contrasting themes of expansion and centralization among pentecostal mission. After 
missionaries found their footing in Hong Kong, they quickly moved inland and to more 
rural areas, always seeking the “empty” fields where missionary workers were few. In 
doing so, pentecostal missionaries were also adopting prevailing radical evangelical 
narratives about the nature of the missionary enterprise in China. In adopting this 
narrative, they also moved away from Sino-Western leadership models and began 
constructing larger pentecostal missionary organizations that resembled the structures and 
aims of their missionary peers. This organizational change was only made possible by the 
formation of denominations. Rocked by theological controversy and concerned about the 
 
54 This term was often applied loosely by missionaries who adopted faith mission financial structures and 
the pentecostal message, but by 1910 it appeared as an official organization on missionary directories. See, 




failing of faith mission models, pentecostals in North America began the painstaking 
process of forming new organizational structures that united and formalized the loose 
networks, which fueled the early days of the movement. Though many resisted, 
pentecostal missionaries in Hong Kong and China gradually embraced these changes to 
further their own aims.  
Eventually, the earliest missionaries were buttressed by stable denominationally 
formed missionaries who had no memory or experience with earlier experiences of 
pentecostal mission. This shift to more traditional missionary structures and 
denominational leadership, however, also decentered the pentecostal missionary 
imagination away from Hong Kong. No longer a revival center, the colony was treated 
like a half-Western staging ground and supply center for a growing pentecostal 
missionary enterprise in southern China. Despite this, pentecostal mission in the colony 
did continue as pentecostal missionaries discovered a new “frontier” among the 
unreached floating population of Hong Kong. This missionary vision proved fortuitous as 
the “open doors” that pentecostals saw in southern China slowly began to close as a civil 
war, anti-Western movements, anti-Christian sentiments, and a Japanese invasion began 
to destabilize missionary ventures on the mainland. 
Chapter 4 will deal with the final period of 1929-1942. This period is marked by a 
renewed missionary zeal, rapid growth among pentecostal missions, and the arrival of 
new pentecostal groups in the colony. Hong Kong reemerged as a center for pentecostal 
activity in large part due to the upheaval of the interior. Battles, mobs, and strikes forced 
pentecostal missionaries to the shore for safety, and they reluctantly began to reimagine 
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Hong Kong as a legitimate sphere for evangelistic missionary effort. The tumult of the 
period also created a ready supply of new immigrants to the colony, whose population 
was quickly growing. During this time, long-established missions in Hong Kong saw 
major increases in converts and the fruition of their efforts at establishing a stable mission 
system.  
New ventures in the colony also experienced rapid growth, as experienced inland 
missionaries applied their skills in Hong Kong. Mattie Ledbetter's arrival in 1929—and 
her subsequent revival work—marked a sort of re-discovery of the colony for many of 
the missionaries who identified with the Assemblies of God. Likewise, the colony 
experienced a renewed transnational influence through the testimony of Aimee Semple 
McPherson, a previous missionary to the colony who had gone on to found her own 
denomination. Through her words and actions, Hong Kong once again took a central 
place in the missionary imagination of Western pentecostals. These heady days of 
growth, however, collapsed due to many of the reasons which drove it. The political 
chaos which pushed missionaries and refugees to Hong Kong eventually pushed them out 
of the colony altogether. By the time the Japanese invaded in 1941, most pentecostal 
missionaries had fled home. Those that remained were rounded up, interned, and 
repatriated by 1942. With their repatriation, the first era of pentecostal mission in the 
colony ended.  
Themes in the Pentecostal Missionary Discourse 
 This chronological structuring, with its emphasis on leadership and organizations, 
cannot fully encapsulate the story of pentecostal mission in Hong Kong. Beneath this 
32 
 
institutional story is a far more complicated landscape where pentecostal missionaries 
grappled with things like gender, theology, and the particularities of their local context. 
Thus, rather than attempt to provide an encyclopedic treatment of the many pentecostals 
who lived and worked in Hong Kong, this history will organize each chapter around five 
thematic sections. These sections help to conceptualize the broader changes that took 
place in pentecostal missionary discourse during the period. These themes also illustrate 
that pentecostal mission and self-identity should never be portrayed as monolithic. 
Though pentecostals gradually became more organized over the course of the period and 
missionary ideas and practices became more routinized, a unified conception of what 
pentecostal mission should be was never agreed upon. Pentecostal mission in Hong 
Kong, then as now, was many things, all at once. 
Space 
These sections will explore how pentecostals conceptualized, interacted, and 
moved within the physical space of Hong Kong and southern China. Pentecostal 
missionaries held a long tradition of positioning Hong Kong as the strategic “gateway to 
South China.”55 The colony's specific traits— its Western conveniences, proximity to 
China proper, and constant flow of trade goods and people—led many pentecostals to 
chase after the dream of a transnational missionary center that seamlessly connected and 
coordinated the pentecostal expansion into South China. Despite this lofty ambition, 
 
55 The Garrs were the first to use the phrase in reference to Hong Kong, but many others followed suit in 
positioning Hong Kong as a strategic entry point. See for example, Alfred and Lillian Garr, “Message from 
Brother and Sister Garr,” Confidence, February 1911, 39; Blanche Appleby, “Heroism in the Mission 
Field,” Latter Rain Evangel, June 1918, 19. 
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Hong Kong never achieved the sort of centrality to the Pentecostal missionary enterprise 
of South China that many envisioned during the first part of the 20th century. While it is 
true that the colony remained an important hub of travel, rest, and communication, the 
importance of the colony to pentecostal missionaries themselves was much more mixed. 
Hong Kong was an in-between place; it was both Western and Chinese, both modern and 
backward, both Christian and pagan. As such, it vacillated between being central and 
peripheral within the pentecostal missionary imagination and the broader global 
pentecostal network. Hong Kong was a bridge to where most pentecostals wanted to go, 
not the destination. 
Understanding this shifting prioritization of Hong Kong, however, can only be 
grasped by looking at the way pentecostals in the city understood and interacted with the 
developing urban space of the colony. That space, however, is not easily bounded. At the 
crossroads of east and west, Hong Kong was born out of the messy entanglements of 
colonization and globalization; the complex interactions between local, regional, and 
transnational flows of money, goods, and ideas uniquely shaped the character of the 
colony and its citizens.56 These global entanglements require individuals and 
communities to participate in what anthropologist Aiwha Ong refers to as “worlding,”  a 
process that responds to the various displacements caused by the forces of globalization. 
 
56 This approach follows general historiographic trends in the study of Hong Kong. Welsh’s history of the 
colony included discussion of events in Britain, Europe, and China as “events elsewhere have so decisively 
affected the colony’s development.” Frank Welsh, A History of Hong Kong (London: HarperCollins, 1997), 




Worlding refers more concretely to the way ideas and practices become the tools to 
“creatively imagine and shape alternative social visions and configurations” of the world 
and its relationship to the local space. 57 Further described by Heck and Lanz, this process 
means “gathering elements and practices from across the world into the city and releasing 
them, in an altered form, back into the world again.”58 In their efforts to save souls, then, 
Pentecostal missionaries also had to make sense of Hong Kong itself, who they were in 
reference to the colony, and how Hong Kong fits into the broader narrative of global 
Pentecost. Their missionary practices, movements, and strategies were not just a response 
to the local environments; rather, they were bound up in a complex dialogue in which the 
local, regional, and transnational converged, collapsed, and emerged out of one another. 
Each chapter, then, will situate pentecostal mission in Hong Kong within the 
“world” created by pentecostal missionaries. This “world” is revealed by pentecostals' 
prioritization of certain locations, practices, and populations in their writings. 
Pentecostals had a complex relationship with the urban environment of Hong Kong; it 
was a relationship that was as much a product of local concerns as it was of regional 
needs, transnational trends, and theological tradition. Much of the raw material utilized 
by pentecostals in constructing this “world” pulled from the radical evangelical past, and 
no material was more important for conceptualizing the space of Hong Kong than the 
 
57 Aiwha Ong, “Introduction: Worlding Cities, or the Art of Being Global,” in Worlding Cities: Asian 
Experiments and the Art of Being Global, ed. Ananya Roy and Aihwa Ong (Malden, MA: Wiley-
Blackwell, 2011), 12. 
58 Gerda Heck and Stephan Lanz, “Religion, Migration and the ‘Worlding’ of Urban Daily Life: Local and 
Transnational Pentecostalism in Rio de Janeiro,” in Religion and the Global City, ed. David Garbin and 
Anna Strahn (London: Bloomsbury, 2017), 325. 
35 
 
missionary idea of the “interior.” Following the lead of missionary “saints” like Hudson 
Taylor, pentecostals often saw Hong Kong as a launching point of staging ground for 
heroic pushes “inland” where no missionary had gone before. Like Taylor and countless 
missionaries who came before, pentecostals were intent on reaching “China’s millions.”  
This vision remained alive and well throughout the first half of the 20th century. 
Yet, this vision also had the potential to deprioritize coastal places like Hong Kong, a 
problematic possibility as the city was a continuous site for pentecostal mission. On the 
one hand, pentecostal missionaries prized the urban environment of Hong Kong due to 
convenience and ready access to the Chinese population. On the other, the coastal, half-
Western city was not “real” China; the colony was filled with missionaries and other 
religious groups, and it was not a pristine “heathen” environment that they could 
influence as true representatives of Christianity and civilization. The urban environment 
with its lascivious vices, squalid living conditions, and immoral Westerners was a hard 
place to make progress. Thus, when not constrained by external circumstances, 
pentecostal missionaries tended to move away from city centers toward whatever they 
perceived as “inland” or peripheral in the missionary enterprise, be it in Hong Kong or 
inland China. Eventually, pentecostals did embrace the urban spaces of Hong Kong, but 
only by default; as the colony developed around the missionaries and as doors closed 





These sections will trace the organizational developments of the pentecostal 
movement and investigate how this process of development affected mission and 
pentecostal self-perception in the colony. The earliest pentecostal missionaries who 
traveled to and through Hong Kong were not easily distinguishable from the diverse 
milieu of radical evangelical missionaries in China. Like this larger group, pentecostals 
exhibited a fervent commitment to evangelism, revivalism, and faith-mission principles.59 
Moreover, many of the earliest pentecostals were from a variety of pre-existing 
evangelical bodies in China; the Christian & Missionary Alliance, the London Missionary 
Society, the Scandinavian Baptist Mission, the American Presbyterian Mission, and 
others all produced individuals who eventually identified as “pentecostal.” Many others 
absorbed some aspects of the movement’s theology without taking on the label. The 
label, however, did come to mean something specific. Early pentecostals saw themselves 
as part of a nondenominational movement of God; their watchwords were “Love, Faith, 
and Unity,” and their battle cry was “Victory through the Atoning Blood.”60 Yet, this 
pan-denominational, utopian vision was barely birthed before theological, social, and 
economic factors began pushing the movement on the path to structural definition and 
denominationalism.  
This three-fold mixture of push factors took many forms, but one of the most 
important was the pentecostal foreign missionary enterprise. As pentecostal missionaries 
 
59 Tiedemann, “The Origins and Organizational Developments of the Pentecostal Missionary Enterprise in 
China,” 108-16. 
60 The Apostolic Faith 1, no 2. (October 1906), 4. 
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spread around the globe, the fervor which sustained earlier ideals of unity and 
cooperation faded in the face of personal and theological differences. It did not take long 
for missionaries to begin to keenly feel the shortcomings of the loosely affiliated 
movement. As more missionaries arrived on foreign fields, divergent theologies started 
wreaking havoc on attempts at unified mission, personal squabbles and cultural 
differences fractured fellowships and soured communions, and the faith-mission funding 
structure that most adopted tended to produce poverty as long-term missionaries and 
world-traveling evangelists vied for the same financial supporters in pentecostal 
periodicals. These issues were especially felt by missionaries and Chinese leaders in 
expensive Hong Kong and the surrounding region of southern China. Unsurprisingly, 
then, many missionaries were directly involved in the shift toward denominational 
structures. Within a decade of the movement’s arrival in the colony, denominational 
structures dominated the pentecostal missionary landscape. While many pentecostal 
missionaries resisted this shift, many others embraced it, and the denominational 
dominance in pentecostal missions left an indelible mark upon the shape of mission in the 
colony and the surrounding region, as pentecostal missionaries began to shift to create 
missionary systems and institutions in the pattern of the Sino-Foreign Protestant 
Establishment.61 While pentecostals may not have established hospitals or colleges, they 
did create institutions like day schools, Bible training centers, and infrastructure to 
 
61 Here I am employing Bay’s conceptual framework. This emulation of the Sino-Foreign Protestant 
Establishment (SFPE) took on different forms in different periods of pentecostal mission. In the earliest 
period it meant shared Chinese-foreign leaderships structures, but in later periods it had more to do with 
missionary-dominated institution building. For more on the various aspects of the SFPE, see Daniel H. 
Bays, A New History of Christianity in China (Chicester: Wiley-Blackwell, 2011), 92-120. 
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expand their missionary aims. More than just creating parallel institutions, pentecostals 
actively sought to become part of the Sino-Foreign Protestant Establishment, and some 
pentecostal missionaries even actively corresponded with mission leaders from other 
prestigious groups.  
Each chapter will provide an overview of the denominational changes and 
corresponding shifts in the missionary enterprise within Hong Kong and its surrounding 
regions. This journey is largely about the shift from early faith mission structures to 
increasingly centralized denominational structures. While some pentecostal missionaries 
held tight to the faith mission model that was common in the earlier period, by the 1930s, 
virtually all the missionaries working in the colony had aligned themselves with a 
denominational home body. This denominationalization further fractured any effort at 
cooperative pentecostal mission. Missionaries erected barriers between themselves, took 
on new funding and governance structures, and began to use doctrine and denomination 
as primary lenses for mission. Though these divisions gave the appearance of a sort of 
pentecostal “Cold War,” many missionaries—especially women—showed evidence of 
bucking denominational boundaries, even though they were careful to conform their 
public writings to standard norms. By the end of the period, barriers to fellowship among 
different pentecostal groups only began to fall as the Japanese invaded the city. 
Practices 
 These sections will highlight distinctive hallmarks of pentecostal missionary 
practice in Hong Kong. Depending on the historical viewpoint, narratives of early 
pentecostal missionaries tend to portray their missionary actions as either heroically 
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faithful or hopelessly reckless.62 As a point-in-case, early pentecostal missionaries from 
North America often believed that the miraculous tongues-speech they experienced in 
their Spirit baptism was a foreign language. The miraculous ability to speak in an 
unlearned foreign language is a phenomenon commonly called xenoglossy. Fully 
believing that God had miraculously given them the ability to speak Chinese, Hindi, or 
Spanish, many pentecostals boarded boats with what they thought was the solution to the 
“missionary problem;” the evangelization of the world would no longer require years of 
language training.63 This theological framework, often referred to as a “missionary 
tongues,” did not last long. As Western pentecostals arrived on foreign shores, they 
struggled to find people who understood their tongues-speech. Many went home 
disappointed, but a good number stayed behind and undertook traditional missionary 
work. The prevalence of this narrative in the treatment of pentecostal mission history, 
however, is largely overstated. It did not take long for would-be missionaries to discover 
that their gift of tongues did not correspond to a worldly language, and articles in early 
pentecostal periodicals showed that missionaries were already reckoning with this 
disappointment by 1907.64 Thus, most of the pentecostal missionaries who arrived in 
 
62 Bays, “Chinese Ecstatic Millenarian Folk Religion with Pentecostal Christian Characteristics?,” 34. 
63 For more on this, see Gary B. McGee, “Shortcut to Language Preparation? Radical Evangelicals, 
Missions, and the Gift of Tongues,” International Bulletin of Missionary Research 25, no. 3 (July 2001): 
118-122. 
64 Alfred Garr spent time in India prior to arriving in Hong Kong. There, he quickly found that he was not 
speaking a known Indian language and began reformulating his missionary theology of tongues. Alfred G. 
Garr, “A letter from Bro. Garr,” Special Supplement to Confidence: Tongues in the Foreign Field (May 
1908), 1-3. This letter is dated March 15, 1908, long after the Garrs arrival in Hong Kong, but it recounts 
activities that occurred early in 1907. 
40 
 
Hong Kong did so in the full knowledge that they would need to undertake language 
training. This popular narrative also leaves out the fact that many pentecostal 
missionaries already had years of experience working on their given field prior to 
accepting the pentecostal message. 
 It is true that pentecostal missionary practices did, at times, roam into the 
extravagant and chaotic. Depending on the pentecostal missionary being investigated, it 
can sometimes be hard to identify a coherent pattern in the itinerant evangelistic tours, 
sporadic revivals, and street preaching sessions. This picture, however, depends on early 
depictions of pentecostal missionary practices and is as much a product of their radical 
evangelical inheritance as anything else. Pentecostals did participate in revivals, hold 
ecstatic services, and venture far and wide to “reach the lost,” but they also highly valued 
forms of mission that often go unnoticed due to their mundaneness. Pentecostal 
missionaries in Hong Kong thought school rooms were as valuable as tarrying rooms; 
they desired printing presses as well as crusade tents; they found that the distribution of 
pentecostal literature was as essential—if not more so—as their evangelistic street 
preaching. In other words, pentecostals in Hong Kong self-consciously participated in 
missionary practices that were normative among most missionary groups in China. 
 Each chapter will take time to explain the evangelistic and mission-driven 
practices engaged in by the pentecostals of Hong Kong. Importantly, the practices that 
will be discussed are not the only ones that missionaries and their Chinese peers utilized; 
they are, however, the ones they believed to be most effective and which characterized 
their missionary practice throughout the period. What is most remarkable about 
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pentecostal missionary practice in Hong Kong is its consistency. Though the specific 
form of their tactics changed in response to the transnational, region, and local dynamics 
they encountered, the strategy employed by pentecostals of various groups was mostly 
unchanged. From 1907 to 1942, pentecostals engaged in things like colportage, 
education, literature production, revival services, and Sunday schools at roughly the same 
rate. What changed were the missionaries and missionary structures that enabled these 
practices, often with the effect of magnifying their importance. 
Spirituality 
These sections will trace important aspects of pentecostal spirituality and explore 
how those aspects responded to the religious environment of Hong Kong. Unlike their 
rather standard evangelical missionary approach, pentecostal spirituality in Hong Kong 
did set pentecostals apart from many of their Christian peers. This point still needs 
clarification, however, since lively and emotional revivals were not unusual among 
radical evangelical missions in China.65 Rather, it was the degree of pentecostal 
insistence on their distinctive worship style that caused waves among the missionary 
community. Many of the earliest pentecostals insisted on the need for a Spirit baptism 
experience and on tongues-speech as evidence of the Spirit’s in-dwelling. Their 
continued efforts to convert seasoned missionaries—and their penchant for regular noisy 
 
65 The most prominent example is the Shandong Revival which ran from 1927 to 1937. This revival 
affected a large swath of evangelical mission in Shandong and was marked by things often labeled as 
“pentecostal.” Yet, Tiedemann has argued that pentecostals impacted many groups that did not identify as 
such. In other words, “pentecostal practices” do not a pentecostal make. See, R. G. Tiedemann, “Protestant 




worship services, no doubt—had the tendency to cultivate opposition among their more 
orderly Christian neighbors. This led to a process whereby radical evangelicals and 
pentecostals often defined themselves over against one another.66 Yet, this process of 
differentiation took place more so on an institutional and official theological level; the 
spirituality of individuals in either camp was far more fluid and often defied 
categorization. To this end, most scholars have accepted that there is no set list of 
practices that constitute a standard “pentecostal” spirituality.67 This is in keeping with 
pentecostal self-understanding. Most pentecostals would be hard-pressed to agree upon 
the right way to be pentecostal and the right things one must do.68 To talk about 
pentecostal spirituality, then, requires first establishing that such a thing exists. To do 
this, this study has taken a quantitative approach to Anderson’s family resemblance 
theory. Anderson asserts that while pentecostals have always exhibited differences, there 
are “certain features and beliefs throughout its many manifestations” which create a 
common “character, theology, and ethos.”69 During the process of qualitatively coding 
 
66 For example, Gerald W. King’s work charts the tempestuous relationship between fundamentalists and 
pentecostals in the early part of the 20th century and the later process of rapprochement that took place 
through the National Association of Evangelicals. See, Gerald W. King, Disfellowshiped: Pentecostal 
Responses to Fundamentalism in the United States, 1906–1943 (Eugene, OR: Pickwick Publications, 
2011). As Randall J. Steven’s work on the American South illustrates, similar processes of disfellowship 
took place along holiness-pentecostal lines, as well. See, Randall J. Stevens, The Fire Spreads: Holiness 
and Pentecostalism in the American South (Cambridge, MA: Harvard University Press, 2010), 186-229. 
67 Social scientific approaches to defining pentecostals based on phenomena often face an impossible task. 
André Droogers admits that there is always some “arbitrariness in the art of defining” because the choice of 
phenomena always bounds the subject in ways that are limiting. André Droogers, “Essentialist and 
Normative Approaches” In Studying Global Pentecostalism: Theories and Methods, ed. Michael 
Bergunder, A. F. Droogers, Cornelis Van der Laan, Cecil M. Robeck, and Allan Anderson (Berkeley, CA: 
University of California Press, 2010), 41. 
68 Allan Anderson, “Varieties, Taxonomies, and Definitions,” 25-27. 
69 Allan Anderson, “Varieties, Taxonomies, and Definitions,” 15. 
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pentecostal periodicals for this history, it became clear that there was a common 
spirituality at work in various pentecostal groups and that, despite differences in time and 
denomination, pentecostal spirituality in the colony remained remarkably consistent and 
unified. 
Explaining how this came to be will be the work of each chapter. It will be seen 
that pentecostals in Hong Kong were well-versed in the standard, globalized forms of 
pentecostal belief and practice. Whether in missionary reports or personal testimonies, 
pentecostal narratives from Hong Kong often followed typical forms and tropes: sinners 
were rescued from darkness, God cleansed people from their sins, and the Spirit came 
with a rush of power. Yet, while these narratives often fit the form, the content of their 
stories was remarkably different from their pentecostal peers around the world. In Hong 
Kong, salvation from darkness usually meant abandoning idol worship, being cleansed 
from sin meant performing restitution, and the power of God was most evidenced through 
the power to heal and overcome the demonic forces at work in Chinese religions. 
Pentecostals in Hong Kong believed that China was trapped in the sinful, demonic, and 
ineffective darkness of “pagan” religion and that the only way out was through an 
encounter with the Holy Spirit. This view allowed pentecostals to redefine the meaning of 
Chinese religious customs and beliefs while also taking their spiritual importance quite 
seriously.70 In doing so, pentecostals often shared the same spiritual concerns of the 
 
70 By accepting the activity of the demonic and transposing this onto Chinese religion, pentecostals were, in 
a roundabout way, addressing what Paul Hiebert defined as the “excluded middle,” the intermediary realm 
of “supernatural but this-worldly beings and forces.” See, Paul G. Hiebert, “The Flaw of the Excluded 
Middle,” Missiology 10, no. 1 (January 1982): 35–47. 
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people they sought to reach and willingly entered into the marketplace of religious goods 
and services that existed in Hong Kong. In so doing, pentecostal missionaries and 
pentecostal leaders often morphed into the role of ritual specialist by adapting to meet the 
needs of the people they encountered.71 Thus, pentecostal spirituality in Hong Kong 
should be seen as both a product of global pentecostal discourse and its own local 
context. Pentecostal missionaries, their Chinese co-workers, and their converts adapted 
pentecostal forms to respond to the interreligious and globalized religious economy of 
Hong Kong and South China.72  
Gender 
These sections will look at the way pentecostal conceptions of gender developed 
over the period and how that development impacted mission in Hong Kong. Many 
historians of the pentecostal movement focus on the appeal that the early pentecostal 
 
71 To be clear, this perspective is utilizing an anthropological framework to discuss and theorize about the 
appeal of pentecostal belief and practice in Hong Kong. On the surface, this is approach could be seen as a 
form of “continuity thinking,” where the appeal of pentecostal belief and practice are cast as a form of 
cultural continuity. Yet, As Joel Robbins has amply pointed out, discontinuity must be taken seriously 
when it comes to the anthropology of Christianity, since conversion is framed and understood as “rupture” 
by Christian communities. Missionary accounts and conversion testimonies, then, are a sort of double-
edged sword that the anthropologist—and mission historians—must handle carefully because they are 
conscientious redefinitions of the self; in short, why a person chooses to convert and the story they tell of 
why they converted are not always the exact same thing, but they are no doubt connected. This problem is 
made even worse when narratives of conversion are mediated through missionaries who describe the 
conversion of others in their own frameworks. For more on these difficulties of interpretation, see Joel 
Robbins, “Continuity Thinking and the Problem of Christian Culture: Belief, Time, and the Anthropology 
of Christianity,” Current Anthropology 48, no. 1, (February 2007): 5-38.  
72 As will be made clear by later chapters, these sections will also rely heavily on the religious economy 
paradigm. Defined by Stark and Finke, “A religious economy consists of all of the religious activities going 
on in any society: a “market” of current and potential adherents, a set of one or more organizations seeking 
to attract or maintain adherents, and the religious culture offered by the organization(s).” See, Rodney Stark 
and Rodney Finke, “Chapter 8: A Theoretical Model of Religious Economies,” Acts of Faith: Explaining 
the Human Side of Religion (Berkley, CA: University of California Press, 2000), 193-218. 
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message held out for women. The much-cited passage from Joel 2:28 promised 
pentecostals that their “sons and daughters would prophesy,” and they took this promise 
at face value. Women were involved in leadership teams at important revival centers, 
they were editors for major pentecostal periodicals, and many chose to become 
missionaries. Pentecostal women argued that they too were empowered for the work of 
evangelizing the world and spreading the pentecostal message. How they did this, 
however, was a far more complicated story. The presence and prominence of women in 
the pentecostal movement have been used by some to perpetuate the popular myth of a 
utopian, egalitarian beginning. Pentecostal women, as the narrative goes, achieved great 
gains in the early days of the movement, but these gains were lost as denominations and 
more traditional structures of patriarchal power took hold.73 While there is a hint of truth 
in this narrative, historians of the pentecostal movement have largely recognized that 
there never was a true “golden age” for pentecostal women.74 Though women gained 
positions of power or authority in the early days of revival, these gains rarely translated 
into a generalized reimagining of social structures and the relationship between the 
sexes.75  
 
73 For a classical, Weberian recounting of this narrative, see Charles H. Barfoot and Gerald T. Sheppard. 
“Prophetic vs. Priestly Religion: The Changing Role of Women Clergy in Classical Pentecostal Churches,” 
Review of Religious Research 22, no. 1 (1980): 2-17. Lisa P. Stephenson has taken Barfoot and Sheppard to 
task for this temporal interpretation of Weber and argues that women by-and-large were always excluded 
from certain forms of power. Lisa P. Stephenson, “Prophesying Women and Ruling Men: Women’s 
Religious Authority in North American Pentecostalism,” Religions 2, no. 3 (2011): 410-426. 
74 Gastón Espinosa, ““Third Class Soldiers”: A History of Hispanic Pentecostal Clergywoman in the 
Assemblies of God,” in Philip’s Daughters: Women in Pentecostal-Charismatic Leadership, ed. Estrelda 
Alexander, Amos Yong (Eugene, OR: Pickwick Publications, 2009), 95-111. 
75 Lisa P. Stephenson convincingly argues that pentecostals do not usually have a unique theological view 
on what it means to be a woman because pentecostals do not tend to have a theological anthropology that is 
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From this perspective, female pentecostal missionaries shared much in common 
with their evangelical peers; many of the trends that held true for Christian missions in 
China applied equally to pentecostals. Female pentecostal missionaries outnumbered their 
male counterparts by a large margin, challenged traditional women’s roles, and they 
carved out new social worlds for women through education and orphanage work. Yet, 
pentecostal women also reified colonialist and patriarchal structures that they had 
imbibed as part of their Western worldview.76 While some pentecostal women resisted 
such structures, most women acquiesced to a pentecostal missionary enterprise that was 
dominated by white men. Even when many pentecostal women chose to remain 
unmarried, they actively adopted the language of the domestic and familial to encapsulate 
their missionary aims. Yet, while these might have been traditional gender expectations 
in the West, they were still relatively new within the Chinese context. As such, 
pentecostal gender ideals and roles tended to have the largest impact upon the Chinese 
women who adopted them. Thus, many Chinese women found these ideals and roles 
helpful in carving out their own path in the quickly changing China, despite the fact that 
pentecostals were proffering a gendered pattern that had been laid out by evangelical 
mission organizations in previous decades.77  
 
distinct from other evangelical groups. Lisa Stephenson, Dismantling the Dualisms for American 
Pentecostal Women in Ministry: A Feminist-Pneumatological Approach (Leiden: Brill, 2011), 97-99. 
76 These contradictions and trends are on display in Jane Hunter’s classic study of missionary women. Jane 
Hunter, The Gospel of Gentility: American Women Missionaries in Turn-of-the-Century China (New 
Haven, CT: Yale University Press, 1984). See especially, “Chapter 1: Chinese Reform, American Mission, 
and “Women’s Work”,” 1-26; and “Chapter 5: Domestic Empire,” 128-173. 
77 While outside the scope of this present work, the changing conception of womanhood in China during 
the period are an important point to remember. Pentecostal women, like evangelical women in general, 
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Each chapter, then, will include a section that explores how gender affected and 
was affected by the development of pentecostal mission in Hong Kong during the period. 
Female pentecostal missionaries were the backbone of the pentecostal missionary 
enterprise in the colony and southern China more generally. They were among the most 
long-lasting missionaries and the most stable, often running the same mission station for 
years on end. In Hong Kong specifically, single female missionaries—and especially 
elderly, single female missionaries—had an oversized impact on the development of the 
pentecostal movement. These women transcended the typical bifurcation of missionary 
activity—a practice which gendered direct evangelistic work as male and indirect 
evangelistic work as female. Instead, single women did it all. They ran schools, held 
industrial prayer meetings, preached on the street, led revival services, and established 
new stations.  
The model of the single female missionary was not the only one at work in the 
colony, however.78 Married women also played an important role in the development of 
pentecostal mission in Hong Kong, especially in relation to the development of 
 
were advocating an ideal of womanhood that was competing against other ideals like the “New Woman.” 
Hu Ying utilizes the life of Ida Kahn to demonstrate the contested nature of the Chinese pursuit of the 
“New Woman” during the later part of the 19th century and beginnings of the 20th. See, Hu Ying, “Naming 
the First New Woman,” Nan Nü: Men, Women, and Gender in Early and Imperial China 3, no. 2 (2001): 
196–231. 
78 This is in keeping with Dana Robert’s observations that holiness, pentecostal, and faith mission 
movements tended to promote egalitarian approaches to mission. Robert argues that these roles diminished 
as denominational structures took hold. The case of Hong Kong, however, might suggest that a more 
egalitarian missionary practice was supplemented by less-egalitarian forms. Single missionary women 
remained major movers and shakers, if not the outright leaders. See, Dana L. Robert, American Women in 




Missionary Homes. Through their dominance in the domestic sphere, these women 
actively embodied earlier ideals of the missionary spouse by doing things like taking care 
of the children, keeping a tidy home, and providing a Christian example to Chinese 
families. These two missionary models existed together, and both allowed women to 
exert considerable influence in Hong Kong.  
Lastly, female pentecostal missionaries also had a large impact on the Chinese 
women who worked alongside them. These Chinese “helpers” served in public roles that 
challenged prevailing Chinese gender norms; they served as translators, evangelists, 
Bible women, and teachers. Yet, these roles were not new, nor were they revolutionary; 
they were by-and-large a reification of previous missionary structures and betrayed a very 
Western conception of gender relations. Nevertheless, without Chinese women in these 
positions, pentecostal mission in the colony would have ground to a halt. As such, these 
new pentecostal women were indispensable to the development of the pentecostal 
missionary enterprise in Hong Kong and beyond.   
Mapping Kaleidoscopes 
 Hong Kong and pentecostals were made for one another because both the colony 
and the movement owe their origins to the complex process of globalization. As a major 
port to the world, Hong Kong was a meeting place for different ideas, peoples, and 
customs. In the 1,064 square miles which make up the territory, the world’s ideas 
collided, mixed, and reemerged ready for export. As one pentecostal observer was fond 
49 
 
of saying, Hong Kong was “kaleidoscopic.”79 The pentecostal movement was no less so. 
As the pentecostal network knit itself together at the turn of the century, the fires of 
revival and the pentecostal message provided a common thread for different cultures and 
Christian communities to converge and dialogue with one another in new and surprising 
ways.  Even to this day, the movement’s diverse mix of people, theology, and practices 
continue to plague scholars in their attempts to define it. In a very real way, then, telling 
the history of pentecostal mission in Hong Kong is like narrating the collision of two 
kaleidoscopes. From 1907 to 1942, such a collision did take place, and in an important 
way. Creating a map of that collision requires painstaking effort and a bit of 
methodological imagination. Yet, such a map needs to be created. At the very least, it 
would represent the first attempt at telling a complete story of the pentecostal movement 
in Hong Kong up to 1942. At most, it would be a window into the overarching 
developments in the pentecostal missionary enterprise during the first half of the 
twentieth century. Either way, the story of these colliding kaleidoscopes must be told, and 
it is to that task this study now turns.  
 
79 Aimee Semple McPherson, “When My Ship Comes In,” Foursquare Crusader (September 1942), 5. 
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CHAPTER 2  
GLOBAL HONG KONG: 
 BEGINNINGS AND ENDINGS IN PENTECOSTAL MISSION, 1907-1913 
 
The work in Hong Kong belongs peculiarly to the interest of the world-wide Pentecostal 
saints, or body. It can never be otherwise successfully. This Brother and Sister Garr 
plainly realize; they will keep it so. Missionaries from all over the world, and from every 
Pentecostal source and center, are coming here. It must be theirs…  
- Frank Bartleman80 
 
 
As Alfred Garr, Lillian Garr, and their black nanny, Mariah Gardner, stepped onto the 
docks of Hong Kong in October 1907, they ushered in a new era of pentecostal missions 
to China.81 Natives of the American South, the three strode into what Michael Ingham 
called the “perverse but compelling cultural mosaic” of Hong Kong. In the British-held 
port, the world was on display as the weight of the British colonial empire crashed into 
the inertia of the ancient Chinese domain. Sikh police patrolled streets filled with Daoist 
priests, British bureaucrats, and American entrepreneurs; incense-laden Chinese temples 
tucked themselves between government buildings and congregationalist churches; 
capitalist merchants mingled with Chinese revolutionaries and foreign missionaries. In 
this jumble of the world’s four corners, easy dualisms—like colonialism and resistance, 
nationalism and internationalism, and tradition and modernism—collapsed and were 
 
80 Frank Bartleman, “Pentecostal Work at Hong Kong,” Confidence, February 1911, 38. 
81 Gardner is described as the “coloured family nurse.” She died in Hong Kong in the spring of 1908, 
shortly after the Garr’s youngest child Virginia. See, “Mission Day at Stouffvile Camp Meeting, 




replaced by hybridity and invention.82 Hong Kong was a place of dual visions, where 
local events and political happenings in the West converged to create a unique urban 
environment that was globally-oriented at its very core.83  
This global orientation was not lost on the Garrs, Gardner, or the host of 
pentecostals who followed them. Soon, the colony was home to many pentecostal 
missionaries who envisioned the territory as a new center in the emerging global 
pentecostal network; as Frank Bartleman observed, pentecostals from all over the world 
were coming to join the pentecostal mission in Hong Kong, and that mission belonged to 
all of them. This democratic vision was marked by an expansive and inclusive hope for 
the future of pentecostal mission in China. Working hand in hand, Chinese and Western 
pentecostals founded the Hong Kong Pentecostal Mission, a joint-run pentecostal mission 
based in Victoria—the urban heart of Hong Kong. United, missionaries and local leaders 
believed that God was ushering in a great new wave of united missionary activity with 
Hong Kong as a strategic center; together, Westerners and Chinese pentecostals could 
“save” China by the power of the Spirit. 
 The high-minded pentecostal discourse of the period established many goals, 
patterns, and practices that would define pentecostal mission for decades to come. In 
many ways, this earliest pentecostal activity in Hong Kong matched numerous 
descriptors commonly used to describe pentecostal mission in China. It was revivalist, 
 
82 Michael Ingham, Hong Kong: A Cultural History (Oxford: Oxford University Press, 2007), 11. 
83 Welsh, 5. 
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apocalyptic, and aggressively evangelistic.84 Yet, many of the most successful and 
distinctive aspects of pentecostal mission in the colony were none of these things. As 
pentecostals entered into the religious marketplace of Hong Kong, they found that their 
lively spirituality and theological ideas resonated with the Chinese in ways they did not 
anticipate; as they pulled from the radical evangelical missionary playbooks, they 
discovered that institutions like English schools and kindergartens were the quickest and 
easiest way to the hearts and minds of the Chinese people; and as more and more Spirit-
baptized single women felt the call to China, women would become de facto leaders in 
the pentecostal quest to proclaim the Gospel in Hong Kong. 
This period also exhibited the first waves of change in the global pentecostal 
discourse as the nascent movement began to feel its growing pains. Pentecostals 
discovered that the faith mission ideals that they had inherited from their radical 
evangelical past were unsustainable in the long run. Even as Hong Kong pentecostals 
printed periodicals and sent them around the world to potential supporters, their coffers 
often ran dry, and missionaries had to scramble to meet their basic essentials.85 One 
missionary recalled that it was a time of testing where rice and “poverty gravy,”—a 
 
84 Bays describes pentecostal mission as fueled by “radical millenarianism” and a belief in the imminent 
return of Christ. This is true, but an overemphasis on this belief veils the way pentecostals also employed 
long-term strategic thinking. See, Daniel H. Bays, “Chinese Ecstatic Millenarian Folk Religion with 
Pentecostal Christian Characteristics?,” 33-42.  
85 For clarity’s sake, the term “Hong Kong pentecostals” is inclusive of both Chinese and foreign 
pentecostals who reside in Hong Kong. This broader, inclusive definition is used to avoid complex—and 
perhaps unsettled—questions of local identity and race. As such, it should be taken in the most literal sense, 
meaning “pentecostals in Hong Kong.” 
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mixture of grease, flour, salt, and water—was all missionaries had to sustain them.86 The 
financial strains of the urban environment put additional stress on the interpersonal 
squabbles, national divisions, and strategic differences that emerged as the mission 
marched on. By 1912, these fractures had changed to chasms, and the united Sino-
Foreign mission broke apart. 
As missionaries and Chinese leaders parted ways, the utopic, international dream 
begun just five years earlier was dead. This parting also had a lasting impact on the 
pattern of mission in Hong Kong, as foreign pentecostal missionaries gradually began to 
model their approach after traditional missionary agencies. These splits in the colony, 
however, were only an example of broader processes playing out within the global 
pentecostal movement. Like the united Hong Kong Pentecostal Mission, the pentecostal 
movement’s self-perception as a global undifferentiated revivalist movement was dead by 
the end of the period. Already, pentecostal leaders in North America were conspiring to 
shape the movement into a more stable, denominational mold. From 1907 to 1913, 
however, pentecostals in Hong Kong were living in the heady heyday of revival and 
pentecostal missionary hope. 
Space: United in the Global, Urban Center 
During the first period of mission in Hong Kong, the district of Victoria was one 
of the major hubs for pentecostal mission in southern China. Anchoring the hub was the 
Hong Kong Pentecostal Mission, an organization made up of a loosely affiliated and 
 
86 Blanche Appleby “I Remember,” The Pentecostal Evangel, May 24, 1964, 5. With a touch of polemic, 
Appleby also recalled that they ate “Pentecostal gravy” whenever they had meat. 
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constantly shifting group of Chinese and foreign missionaries. Throughout the almost 
five years of its existence, the mission and its affiliated structures moved frequently, but 
all of its movements were constrained by a logic of urban commitment. Despite low 
 
Figure 2.1. Individual Pentecostal References by District, 1907-1913 
 
 
living standards and a high cost of living, the pentecostal mission remained in Hong 
Kong’s most populated districts, where they worked to reach Chinese people.  
Yet, there was also a transnational dimension of this urban commitment. The 
earliest pentecostal missionaries to Hong Kong were connected to an already growing 
network of global revival centers, and pentecostals in the colony as a new central node in 
that network. Upon their arrival in the colony, missionaries and local Chinese leaders 
worked to turn Hong Kong into a center of pentecostal production that linked China to 
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the rest of the world. This international centrality, however, was hard to hold onto. 
Challenges of the urban environment combined with interpersonal tensions and financial 
strain undercut efforts to establish the new center. Moreover, as the pentecostal 
movement in Hong Kong grew, it became apparent that the very notion of centrality 
meant different things to different people. Under all these pressures, the dream of a united 
Sino-Foreign pentecostal missionary enterprise could not last long. 
The Hong Kong Pentecostal Mission: The Struggle for Center 
The Garrs and Gardner arrived in Hong Kong as emissaries of the expanding 
pentecostal network.  The Garrs were some of the first missionaries sent out by the Azusa 
Street Mission in Los Angeles, having received the baptism of the Holy Spirit in 1906.87 
Upon receiving his baptism, Alfred Garr believed that he had been given a language of 
India and thus called to minister there. The Garrs left California and spent time working 
in India. While there, Garr never found anyone who could understand his tongues-speech, 
but the couple was able to visit Pandita Ramabai’s Mukti Mission, another prominent 
revival center. Feeling called to China, the Garrs left India and passed through Sri Lanka, 
where they visited yet another pentecostal revival center in Colombo.88 They arrived in 
Hong Kong by October 1907 but were not alone for long. Just three days later, they were 
joined by E. May Law  and Rose Pittman, two single female missionaries who had 
 
87 At the time, Lillian Garr was said to have spoken in Chinese. “Good News from Danville, VA” The 
Apostolic Faith, September 1906, 4. 
88 Allan Anderson, “The Missionary Spirit.” For Garr’s failed missionary tongues experience, see Garr, “A 
letter from Bro. Garr.” 
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embarked with a large group of missionaries from Spokane, Washington.89 This group 
was led by Martin L. Ryan, editor of the Apostolic Light and one of the earliest advocates 
for the pentecostal experience in Oregon and Washington. Joining them on occasion were 
the first pentecostal missionaries to China, Thomas and Annie McIntosh. Having arrived 
in China in August 1907, the McIntoshes had established themselves in Macau, taking 
periodic trips inland to Canton. By 1908, the McIntoshes relocated to join the rest of the 
pentecostals in Hong Kong. 
As the xenoglossic hopes of the early pentecostal missionaries did not materialize, 
early revival meetings relied heavily on Chinese translators and pre-existing Chinese 
leadership. A few days after the arrival of Pittman, Law, and the Garrs, the small band 
was pointed by the consulate in the direction of the American Board Mission. Soon they 
began holding services in the American Board’s Chinese Congregational Church located 
on Ladder St.90 While connected to the American Board, the church was self-managed by 
its Chinese members and had a Chinese pastor. Once there, the pentecostal band began 
holding revival services in which a local leader, Mok Lai Chi, served as interpreter. The 
meetings continued for months, with upwards of 700 people attending at various points. 
A young Methodist woman, Wong Su Ching, was the first to receive the baptism. Soon 
thereafter, prominent members of the community began “receiving their Pentecost,” 
including Mok, Sung Teng Man, their families, and others. By December 1908, the 
 
89 Rose Pittman Downing, “God works in mysterious ways his wonders to perform,” unpaginated, Location 
3/5/5, Archive ID 25995, Flower Pentecostal Heritage Center, Springfield, MO, United States. 
90 Thomas J. McIntosh, “Letter from Brother McIntosh,” The Bridegroom’s Messenger, April 1, 1908, 1. 
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growing group had caused so much friction in the community that they were pushed out 
of the Congregationalist Church altogether.91 
After being pushed out, the mission organized as the Apostolic Assembly of Hong 
Kong—though they would eventually change the name to the Hong Kong Pentecostal 
Mission in 1910.92 Newly organized, the mission moved to 56 Connaught Rd. Located 
“central on the waterfront,” the new location was a prime location for the mission and 
gave them ready access to “preach to the heathen” who were working at the nearby docks 
and passing by along the busy seaside thoroughfare.93 Not content with reaching the 
crowds at the busy docks, however, the mission opened a preaching hall in Wan Chai, a 
more Chinese and residential area. Located at Cross St., the mission became a major 
intake valve for the mission, with many future workers, colporteurs, and evangelists first 
hearing the message there.94 Meanwhile, many of the single female missionaries joined 
together and rented an apartment nearby at 62 Connaught Rd.95 The first tenants were 
Early May Law, Rose Pittman, Cora Fritsch, and Bertha Milligan, the latter two of whom 
 
91 Au, “Elitism and Poverty,” 68-71. The group had been pushed out of the main building at 11 Ladder 
St.by early 1908, but they were able to retain the use of an affiliated school room located at 5 Ladder St. 
92 The name first appears in English section of Pentecostal Truths 五旬節真理, March-April 1910, 4. 
93 Rose Pittman, “From China,” The Bridegroom’s Messenger, April 15, 1909, 2. As a note, the “heathen” 
language is rampant throughout pentecostal discourse and is inserted in quotation throughout the present 
study to help the reader better understand the intentions and world view of pentecostals in Hong Kong. 
94 Most missionaries just list the mission as being in Wan Chai. However, Mok Lai Chi provided the more 
specific address of 6 Cross St. in 1909. The mission may have moved at various points, but this is the only 
address ever given for it. See, Mok Lai Chi, “A New Gospel Door is Open: 6 Cross Street. Proclaiming the 
Gospel Every Evening” Pentecostal Truths五旬節真理, March 1909, 4. 
95 At this stage, the communal living arrangement allowed the women to pool their resources and cut costs 
on living expenses. Pittman’s letter discussing the arrangement does not mention the arrangement as a full 
“Missionary Home” per se. See, Pittman, 2.  
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had arrived in 1908. The home’s initial purpose was similar to that of the “Ladies’ 
Homes” established by foreign mission societies to house the growing number of single 
female missionaries in China at the turn of the century. Prior to this period, single 
missionary women often boarded with married missionary couples, a situation that 
sometimes-caused confusion among Chinese locals who assumed both women were 
wives of the missionary man. The Ladies’ Home, as an institutional solution, provided a 
source of familial belonging and stability that avoided this problem.96  
The pentecostal ladies’ home, however, also tapped into the rich heritage of the 
radical evangelical Healing Homes.97 Prevalent in the latter part of the 19th century, 
Healing Homes were experiments in communal living. Resembling Christian boarding 
houses, these homes provided a place for sick boarders to receive prayer and seek 
healing. More importantly, they also tended to be more egalitarian, mixed-gendered 
spaces. Women and men opened healing homes, and traveling evangelists frequently 
stayed in the homes while passing through.98 The women of 62 Connaught Rd. blended 
these two approaches and made their home a domestic base for missionary activity in 
 
96 Hunter, The Gospel of Gentility, 62-70. 
97 For more on this see, Robert, American Women in Mission, 249-50. 
98 Heather Curtis traces the mixed-gender global network that sustained the divine healing movement in the 
19th century, though the role of women was contentious. In my own reading of the movement, healing 
homes were a key locus of theologizing and ministerial activity. As such, these homes blended the line 
between domestic and public, and provided women an enlarged sphere of activity. See, Heather D. Curtis, 
“The Global Character of Nineteenth-Century Divine Healing,” in Global Pentecostal and Charismatic 
Healing, ed. Candy Gunther Brown (Oxford: Oxford University Press, 2011), 40-41. For a detailed 
description of Healing Homes and prominent examples, see Nancy Hardesty, “Healing Homes,” in Faith 




Hong Kong. The women dedicated themselves to the mission at 56 Connaught Rd. and 
helped transform the “little band” of committed Christians into a center for non-
evangelistic pentecostal activities like Bible study, prayer meetings, and conventions.99 
Furthermore, the home served to host pentecostal world travelers as they passed through 
Hong Kong; world-traveling evangelists and famous editors, like George and Carrie Judd 
Montgomery, stayed at the Connaught home.100 This meant that the women’s home also 
gradually became the first pentecostal Missionary Home in the colony. Much like healing 
homes, Missionary Homes were communal living quarters that housed multiple 
missionaries and usually served as a de facto base for mission in an area.101 The success 
of combining the women’s home at 62 Connaught Rd. with the mission at 56 Connaught 
Rd., however, was hard to replicate, and it left a mirage-like legacy among pentecostals 
in the colony. For the next few decades, pentecostal missionaries continually chased after 
the dream of a unified and centralized missionary hub in Hong Kong. 
 
99 Pittman, 2. 
100 Early May Law, “From Hong Kong, China,” The Bridegroom’s Messenger, May 15, 1909, 2. 
101 The literature on the Missionary Home as a site for mission is quite large and will be touched on further 
below. This literature often focuses on the Missionary Home as an example of western domestic ideals and 
what Hyaeweol Choi calls the “perforated boundary between the domestic and the public.” In this 
literature, the standard Missionary Home imagined is usually that of the nuclear family. Pentecostals, 
however, seemed to treat the Missionary Home as an institution in its own right, a sort of half-blend 
between the domestic household and mission headquarters. “ Hyaeweol Choi, “1. The Missionary Home as 
a Pulpit: Domestic Paradoxes in Early Twentieth-Century Korea,” in Divine Domesticities : Christian 
Paradoxes in Asia and the Pacific, ed. Hyaeweol Choi and Margaret Jolly (Canberra: Australia National 
University Press, 2014), 29-55, 55. For a good overview of trends in this literature, see Hyaeweol Choi and 
Margaret Jolly, “Introduction: Paradoxes of Domesticity: Missionary Encounters in the Making of 
Christian Homes in Asia and the Pacific,” in Divine Domesticities : Christian Paradoxes in Asia and the 




Hong Kong was an expensive urban environment and not friendly to the 
pentecostal pocketbook. As missionaries continued to arrive in port, space for them was 
expensive and hard found. Missionary families were forced to make their own 
arrangements, sometimes forming smaller homes with other missionaries. The limited 
budgets meant many pentecostal missionaries moved into Chinese-style flats and 
embraced less than optimal living conditions. For example, newlyweds Aimee and 
Robert Semple and their traveling companion, Phoebe Holmes, were unable to afford 
foreign-style housing when they arrived in Hong Kong in 1910. The three compatriots 
were forced to rent a flat that was located behind a Hindu ghat, where the smell and 
image of burning bodies remained ever-present.102 Straining the budget and space even 
more were the traveling evangelists and short-term missionaries, like Joseph H. King and 
Daniel Awrey, who were often traveling on faith and needed housing for unspecific 
amounts of time.103 These sorts of strains gave the earliest pentecostal missionaries a 
particular perspective of Hong Kong’s urban environment. From their vantage among the 
crowded Chinese-flats, Hong Kong was a busy, overcrowded sanitation nightmare filled 
with the poor.  
 
102 Semple’s later accounts emphasize the marital ideal between her and Robert, and thus leaves out Phoebe 
Holmes altogether. For example, see Aimee Semple McPherson, “The Story of My Life,” The Bridal Call 
Foursquare, January 1925, 12-13. For an account from Holmes’ perspective, see J. Rutherford Spence, In 
Perils Oft in China: Experiences of Phoebe Marie Spence formerly Miss Holmes (Winnipeg: The Hull 
Publishing Co., n.d.). 
103 This strain was perhaps most keenly felt when Daniel Awrey left his pregnant wife and young children 
in Hong Kong while he traveled to England to speak at a pentecostal convention. See, Daniel Awrey, “Bro. 
Daniel Awrey,” Confidence, July 1910, 168; Pentecostal Truths 五旬節真理, February 1910, 4. 
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The challenging urban environment naturally led pentecostal missionaries to the 
economic solution of a larger and mixed-gender Missionary Home. By pooling resources, 
missionaries could obtain a larger space over which they could have more say and 
control. By late 1909, the Garrs had joined the single women at 62 Connaught Rd. and 
taken charge of what was now recognized as a fully-fledged Missionary Home. 
 




Inspired by the words of Psalm 50:5, “Gather My Saints together unto me, those that 
have made a covenant with Me by sacrifice,” the Garrs set out to use the home as a tool 
to unite pentecostal efforts in the port. As more and more pentecostals arrived, however, 
space was always lacking. For a short time, the home moved to the Kowloon side of the 
harbor, where space was a bit more plentiful. This placed the missionaries far away from 
their urban missions, however, and they soon moved back to Victoria.  
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Hoping to unite the Chinese and Western leadership of the mission, the Garrs 
invited Mok and his family to join the missionaries in the home, but the lack of space 
made it impossible for Mok’s large family to join the centralizing effort. Mok also had 
dreams for a larger and centralized mission complex. With funds tight and space limited, 
Mok moved the mission on Connaught Rd. to a larger complex at 69 Caine Rd. in 
1910.105 The building provided Mok enough space for his family, room for mission 
meetings, and facilities for a school. More importantly, the location was closer to Chinese 
residences, mirroring the logic of the successful Wan Chai station. Soon after, the 
Missionary Home moved to a large space next door at 67 Caine Rd. Here, the home grew 
to its height, housing upwards of 21 people, including missionaries and their families. 
Once again, Mok was invited to move in with his family, but the experiment in 
centralization was shor-lived. By late 1911, the Hong Kong Pentecostal mission split 
along national lines; Mok moved the mission to 1 Bonham Rd. and foreign missionaries 
 
105 No periodical during the earliest period of pentecostal mission mentioned that missionaries lived in 
Kowloon. Joseph H. King visited the Missionary Home in 1910 while it was being run by the McIntoshes. 
He later recalled that the home was located in Kowloon, which he described as being “composed mostly of 
English subjects.” Joseph H. King, “My Tour of the World (No. 7),” The Pentecostal Holiness Advocate, 
April 14, 1927, 1,8. For Mok’s contentious relationship with the Home, see Mok Lai Chi, “From Hong 
Kong, China”, The Bridegroom’s Messenger, January 1, 1910, 1; Mok Lai Chi, “From Hong Kong, China,” 
The Bridegroom’s Messenger, June 1, 1910, 1. 
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scattered.106 While a few arriving missionaries visited the 1 Bonham Rd. Mission in 
1912, they did not choose to work with Mok.107 
Until the exodus of foreign missionaries in 1911, the mission itself had been 
anchored by Mok Lai Chi, who served as the pastor, ever-present translator, and 
periodical editor. Most foreign pentecostal missionaries had no language training and 
were reliant on the Chinese congregation for linguistic and even financial support.108 As a 
result, most missionaries seemed content to play supportive roles in mission activities, 
serving as at-large evangelists, preachers, or teachers.  Some missionaries, however, 
occupied and vied for more central roles at the mission. As the apostles of Pentecost to 
Hong Kong and close allies of Mok, the Garrs were closely affiliated with the mission, at 
least when they were in Hong Kong. In 1909, the Garrs left the colony for their old 
mission in India. After flirting with a trip to Egypt, they returned to Hong Kong in 1910, 
where they stayed until ultimately returning to the United States in 1912.109 Likewise, 
 
106 The mission’s dual leadership structure and eventual breakup has been dealt with differently by different 
scholars. Anderson treats the mission as a dual Sino-foreign effort that eventually split due to unexplained 
national/ethnic tensions. Connie Au’s narrative of the mission, on the other hand, casts it as Chinese-run 
from the beginnings, regards missionary involvement as peripheral, and barely mentions the missionary 
exit. Tai Kwon Ho offers the most in-depth treatment of the relationship between Westerners and Chinese 
at the mission, and this study reaches similar conclusions. See, Allan Anderson, Spreading Fires, 121; Au, 
“Elitism and Poverty;” See Tai, Kwun Ho, “The Hong Kong Pentecostal Mission: The Relationship 
Between the Foreign and Native Church (1907-1926) [戴觀豪, 香港五旬節會: 土生土長自立教會的華洋
關係 (1907-1926)]” (Master’s Thesis, The Chinese University of Hong Kong, 2019), esp. 16-18.  
107 Mok happily reported that two missionary couples, Tommy and Carrie Anderson and David and Mary 
Barth, visited the mission in early 1912, but they were quickly out on their own a few months later. 
Pentecostal Truths 五旬節真理, April 1912, 4. 
108 Traveling on faith, a wealthy “Chinese lady” proved to be an important source of funding for the Garrs. 
See, Alfred G Garr, “Divine Wisdom Given the Faithful Missionary,” Latter Rain Evangel, July 1914, 19. 
109 Lillian Garr, “From Sister Garr,” The Bridegroom’s Messenger, November 1, 1910, 1. 
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arriving in 1910, Kentucky native Anna M. Deane’s career in teaching aligned well with 
Mok’s own interest in education and allowed her to open a successful, though short-lived, 
venture in education with the mission. In each case, the deference to and reliance upon 
Mok, as the mission’s leader was clear; Deane affirmed that Mok was “our pastor,” and 
Lillian Garr recognized Mok as the driving force behind the expansion into Wan Chai.110  
When this cooperative attitude was bucked, however, tensions rose, and the center 
became unstable. This is especially evident in the case of Thomas J. McIntosh.111 In 
1908, McIntosh approached Mok with the idea of publishing a Chinese periodical, an 
idea Mok had been harboring even prior to his pentecostal conversion.112 As McIntosh 
was unable to speak or write Chinese, Mok took the lead and began writing, translating, 
and working with a converted printer to publish the first Chinese pentecostal periodical, 
Pentecostal Truths (五旬節真理). Throughout its run, Mok was listed as the editor for the 
paper, but Garr and McIntosh were both listed as acceptable conduits for donated funds 
in an earlier issue.113 McIntosh, however, seemed discontent to accept this status. As the 
originator for the idea, he seemed to feel the paper was rightly his. In his correspondence 
home, he claimed to have originated the name, namelessly referred to Mok as a 
 
110 Anna M. Deane, “Portion of a Letter from Anna M. Deane.” The Bridegroom’s Messenger, April 1, 
1910, 4; Pentecostal Truths 五旬節真理, October 1909, 1. 
111 The deference of women to Mok’s leadership and McIntosh’s reluctance to accept such leadership is a 
common pattern across Protestant missionary work in general. Bonnie Sue Lewis details this dynamic in 
her study of evangelical women missionaries working among Native American groups in the Pacific 
Northwest. See, Bonne Sue Lewis, “Women Missionaries and the Formation of Native Presbyterian Pastors 
in the Pacific Northwest,” in Gospel Bearers, Gender Barriers: Missionary Women in the Twentieth 
Century, ed. Dana L. Robert (Maryknoll, NY: Orbis Books, 2002), 31-46.  
112 Mok Lai Chi, “Testimony of Mok Lai Chi,” Confidence, December 1909, 282-84. 
113 Pentecostal Truths 五旬節真理, February 1910, 4. 
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“translator,” and told supporters to send him items for translation; in Hong Kong, he was 
causing more rifts.114  
In the Garrs’ absence in 1909 and 1910, McIntosh had been given charge of the 
Missionary Home. While the home had always been closely aligned with the mission, the 
continued effort to unite the two became increasingly fraught. By 1910, rifts between the 
pentecostal missionaries and the Chinese community were trickling into the papers.115 
During his visit to Hong Kong, Joseph H. King seemed to suggest that the authoritarian, 
and perhaps racially motivated, manner of unnamed missionary leaders was creating 
waves. Recalling his time in Hong Kong at this critical juncture, he reflected that “there 
were those there - not natives – with whom you could not work unless you bowed down 
to them in absolute servitude.”116 In comparison, King recalls Mok as a person of “fine 
intelligence, superior education, and great influence” who was not treated “as courtesy 
demanded.”117 While the details remain murky, it seems likely that the comparatively 
under-educated McIntosh was seeking to enforce a missionary-led hierarchy that Mok 
was loathe to accept. When the Garrs returned in 1910, McIntosh abandoned his claim 
and ventured further inland; for a while, the mission seemed to revert to its normal order 
 
114 McIntosh, “Letter from Brother McIntosh,” 1.  
115 Garr writes after returning from a brief trip to India and refers to the presence of “fierce battles” within 
the mission brought on by an unnamed person who “brought reproach on those who are innocent. It 
impossible to know for certain who she was referring to, but McIntosh is a good candidate. Lillian Garr, 
“Fruit that Remains, Pentecostal Truths 五旬節真理, October 1909, 4.  
116 Joseph H. King, “My Tour of the World (No. 10),” The Pentecostal Holiness Advocate, June 2, 1927, 1. 
117 Joseph H. King, “My Tour of the World (No. 8),” The Pentecostal Holiness Advocate, May 5, 1927, 1. 
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as Mok and his family were finally able to move into the Missionary Home.118 By 1911, 
however, the rising number of missionaries led to the election of Frank Denney, a newly 
arrived and untrained Canadian, to be the head of the mission. The election of a relative 
novice was a final straw that seemed to sever the relationship between the Chinese and 
missionaries for good.119 From 1912 to 1913, the Hong Kong Pentecostal mission became 
a clearly defined Chinese-run mission in the urban heart of Victoria. Some missionaries, 
like the Garrs and McIntoshes, returned home; others, like Milligan and Law, ventured 
inland, and still more new arrivals stayed on to establish independent foreign-run 
missions in surrounding areas. Soon after the split, newcomers David Barth and Elmer 
Hammond opened a new mission in Wan Chai, and Anna M. Deane moved her 
education-driven work to Shaukiwan on the eastern side of the island. 
This quest for and collapse of a centralized, urban mission is reflected in the 
pentecostals’ periodicals. Readers were treated to a vision of the thick urban environment 
of Hong Kong, its squalid living conditions, busy ports, and bustling streets as a constant 
backdrop for pentecostal mission, but this was not the only Hong Kong experienced by 
missionaries. Periodicals can conceal as much as they reveal. Importantly, pentecostal 
missionaries tended not to name the areas in which they lived unless those areas were in 
proximity to what they perceived as the mission center. Thus, while there is a large 
 
118 Frank and Clara Denney and Blanche Appleby confirmed Mok and his family were living with the 
missionaries by the end of 1910. Frank Denney, Clara Denney, Blanche Appleby, “Have Reached Hong 
Kong, China,” The Bridegroom’s Messenger, March 1, 1911, 1. 
119 To my knowledge, Tai Kwon Ho was the first to make this connection and expand in detail on how the 




amount of public discourse about the Missionary Home on Connaught Rd. and Caine Rd., 
little is written about the location of other missionary residences. In fact, it is quite easy 
to overlook the fact that most missionaries resided on the Kowloon side of the harbor and, 
as it was, commuted to work.120 The Kowloon side was quickly developing, less 
populated, home to British garrisons and a favorite of non-elite westerners. So, while 
pentecostal missionaries were committed to urban mission, the urban lifestyle was by no 
means fully embraced by them. Hidden within these first years, this non-urban preference 
rose to the surface in later periods. 
 
Transurban Mission in Hong Kong 
The urban environment of Victoria did, however, represent a true center for 
missionary activity within this first period of pentecostal mission. Yet, it was not just 
oriented toward the local urban context; pentecostal mission in Hong Kong was 
transurban. While a bit clumsy, the term transurban is an intentional framing borrowed 
from Kirby’s helpful description of Sassen’s global city framework as “a complex of 
transurban networks and processes connecting highly integrated ‘core’ cities and urban 
‘peripheries.’”121 As an early center of both global trade and pentecostal activity, Hong 
Kong gave missionaries and Chinese leaders access to the world at large through the 
colony’s ever-expanding commerce. This access allowed pentecostals to push their own 
 
120 Joseph H. King, “My Tour of the World (No. 7),” 1,8. 
121 Benjamin Kirby, “Occupying the Global City: Spatial Politics and Spiritual Warfare among African 
Pentecostals in Hong Kong,” in Religion and the Global City, ed. David Garbin and Anna Strahn (London: 
Bloomsbury, 2017), 67. 
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version of Pentecost to other urban centers and peripheries. Thus, mission in the urban 
context of Hong Kong might best be thought of as a set of concentric rings expanding 
outwards. 
The smallest ring circled the district of Victoria and, most notably, the Wan Chai 
mission. Called a “rescue mission,” the chapel was mainly used as a preaching hall, 
where services were held daily and led by a rotation of foreign and Chinese leaders. The 
Los Angeles-based Apostolic Faith reported that Chinese pentecostals had a “real rescue 
spirit” and that the hall was “packed every night.” This rescue spirit entailed a great 
number of things. Converts reported miraculous deliverance from gambling, morphine 
 






addiction, and other sins, and testimonies of miraculous healings were a frequent staple. 
Of course, the most important thing was the salvation of souls. Recalling his previous 
sermon, Mok assured the readers of Pentecostal Truths that he “preached on hell fire and 
recommended the hearers to accept Jesus as their Saviour and Healer.”122 Once converted 
and pentecostalized, converts were brought into the “flock” and began attending Sunday 
services and special meetings at the mission headquarters. Here they met many of the 
single female missionaries who led Bible studies and Sunday schools. 
By 1910, a new concentric circle was coming into view. With their mission 
system firmly established in Victoria, Mok and mission personnel began taking 
evangelistic trips to the surrounding area. Mok, sometimes accompanied by his wife or 
other mission workers, went on overland trips to villages around the main island of Hong 
Kong.123 Eventually, parties traveled further afield and took boat trips to surrounding 
islands to preach.124 These trips were a turning point in the life of the mission and a 
moment of revelation for many of the missionaries who began to recognize the relatively 
untouched expanses of Hong Kong’s territory. Writing home to implore more 
pentecostals to come, Lillian Garr assured readers, “All around us are villages untouched 
by the gospel. No man has laid a foundation. You would not build on another’s 
foundation, but thousands – yea, millions – in one province alone never heard of Him.”125 
 
122 Mok Lai Chi, “Our Rescue Work”, Pentecostal Truths五旬節真理, May 1909, 4 
123 Mok Lai Chi, “From Our Chinese Brother,” The Bridegroom’s Messenger, September 1, 1910, 4. 
124 Frank Denney, “Letter from Brother Frank Denney,” The Bridegroom’s Messenger, April 15, 1911, 2. 
125 Lillian Garr, “From Sister Garr,” The Bridegroom’s Messenger, September 15, 1911, 4. 
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While many may have seen the British-controlled port as a half-Western city, Lillian 
Garr’s evocative, primitivist description interweaved the space of Hong Kong into a 
general description of China’s great lack of missionaries. Hong Kong was not just a 
westernized colonial holding; it was a microcosm of the great spiritual need in China, and 
it too needed pioneer missionaries. 
The close relationship between Hong Kong and China led to a third ring of 
pentecostal mission expanding out from the city. In terms of southern China, Hong Kong 
served as an effective base for evangelistic trips inland by both missionaries and Chinese 
pentecostal evangelists. As early as 1907 and 1908, missionaries like Garr and McIntosh 
made visits inland so as to spread the full gospel message to others.126 These early 
missionaries took full advantage of the railroad running between Canton and Hong Kong 
by taking short trips to evangelize and preach. Yet, Hong Kong was also a commercial 
port, which made access to and communication with other areas of China far easier. 
These sorts of connections enabled the Hong Kong Pentecostal Mission to help form the 
core of the China-wide Apostolic Faith Mission organization. In a somewhat unique 
move for the time, Chinese leaders were listed alongside Westerners and were generally 
regarded as equal partners in the missionary endeavor.127 While not a long-lasting 
 
126 Thomas McIntosh made it all the way to Wuchow (Wuzhou, Guangxi) and Guyping (Guiping, Guangxi) 
within just a few months after landing in Macau. Thomas J. McIntosh, “Letter from China,” The 
Bridegroom’s Messenger, December 1, 1907, 1. 
127 By 1911, the Pentecostal Mission included missionaries from all over China. See, The Directory of 




organization, it formalized and organized what had been previously a disparate network 
of missionaries and Chinese leaders who had received a pentecostal experience.  
This network bloomed quickly, and by 1910, Nellie Clark Bettex (formerly of the 
London Missionary Society) had established a permanent base in Canton. After her 
marriage to Paul Bettex (a famous Swiss missionary), the city became a new inland hub 
for pentecostal activity. While Canton might have been cast as “China proper” by 
missionaries, Hong Kong continued to play a centralized support role to the region, 
sending evangelists, Bible women, and translators to the burgeoning mission works.128 
Most importantly, the city was a strategic hub for galvanizing both Chinese and Western 
support during times of crisis. Writing in the English section of Pentecostal Truths, Mok 
shared statistics from the Central China Famine Relief Fund Committee and implored 
pentecostals to help relieve the ongoing suffering caused by the Great Qing Famine. Not 
content to just save souls, Mok assured the reader that they would gain “treasure in 
heaven” if they would  “bring out from [their] safe and from [their] bank what [they] 
have which is lying idly there, and forward the same to China to relieve the starving 
people.”129 
Pentecostal Truths was itself the final concentric ring of mission emanating out of 
Hong Kong. The paper was an amalgam of original sermons, translations of articles from 
 
128 For example, Mok Lai Chi’s inland evangelistic trip, Pentecostal Truths五旬節真理, August 1910, 4; 
or Bible Women from Hong Kong serving as translators on the mainland, Mattie S. Ledbetter, “Pentecost 
in Sai Nam, China,” The Bridegroom’s Messenger, August 1, 1913, 1. 
129 Mok Lai Chi, Pentecostal Truths五旬節真理, April 1912, 4. 
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English-language pentecostal papers, testimonies, reports on the mission, and instructions 
on receiving the pentecostal baptism. The paper was quickly circulated among revival 
centers throughout China; the second issue contained a letter to the editor affirming that 
the paper had already reached Wucheng in Jiangxi.130 The paper was essential for 
spreading the pentecostal message in China, but its international influence was also 
highly important. The paper both legitimized the work of the mission in the eyes of other 
revival centers and was a way to expand the economic base of the mission, which 
depended on free-will donations of its supporters; more readers meant more people who 
could support the work of the Hong Kong mission. To this end, Mok made sure that news 
of the paper’s existence was picked up by other pentecostal papers as soon as the first 
issue was published in 1908.131 Problematically, however, the first issue was only printed 
in Chinese, thus limiting its appeal. To remedy this, Mok included an English section at 
the end of all subsequent issues. Remarking on this shift, Mok opened the third issue of 
the paper with the following: 
When we were called by God to publish this newspaper, we had no funds to do it. 
It can be published because God inspires believers in Hong Kong and elsewhere 
to offer some help. Despite the huge expenses of printing and postage, by God’s 
grace, we have no lack. God also gives us the strength to expand the length of the 
paper and include a half-page of English reports, so that the news can be spread 
around the world. Hence, I am writing these few words to give thanks to God and 
 
130 Edward J. Blandford, Untitled letter, Pentecostal Truths五旬節真理, January 1909, 4. 
131 For example, The Apostolic Faith, March 1908, 1; Mok Lai Chi, “A Chinese Baptized with the Spirit,” 
The Household of God, January 1909, 5; Mok Lai Chi, “Portion of a Letter From Mok Lai Chi – Editor 
Pentecostal Truths,” The Bridegroom’s Messenger, October 15, 1909, 2. 
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to our supporters around the world.132 
 
This English section, however, was of secondary importance to the paper’s true 
international intentions: reaching overseas Chinese. In 1908, the Apostolic Faith endorsed 
the paper to English readers as a way to reach “Chinese in your town.”133 By 1909, 
readers were writing back from Japan and Washington to rejoice over the paper’s 
effectiveness in reaching Chinese people in their area.134 The paper’s appeal within the 
Chinese-speaking world was indeed large.  
 
 
132 Mok Lai Chi, “Expansion of the Paper,” Pentecostal Truths五旬節真理, January 1909, 1. While noted 
above in the acknowledgements, it should be noted again that all translations of Pentecostal Truths五旬節
真理 are the work of Connie Au. Without her work, this present study would have been impossible. 
133 The Apostolic Faith, March 1908, 1. 
134 Specifically, in Tokyo and Japan. See Martin L. Ryan, Untitled letter, Pentecostal Truths五旬節真理, 
March 1909, 4; and Mrs. H. R. Bursell, “From Spokane, Wash. U.S.A,” Pentecostal Truths五旬節真理, 
April 1909, 4. 
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From Tokyo to Vancouver to Malaysia, Pentecostal Truths was important for pushing 
pentecostal ideas to other urban centers and peripheries. Within three years, the 
pentecostal message had traveled from North America to Hong Kong and back again, this 
time in the Chinese language and by Chinese people. As such, the Hong Kong 
Pentecostal Mission was arguably one of the most dynamic and influential centers in the 
growing pentecostal network.  
Centrality in the Global Pentecostal Network 
The early pentecostal movement was a disparate network of revival centers, tied 
together by a web of publications and traveling personnel. Pentecostal mission was 
conceived of as flowing out of these revival centers to the utmost bounds of the earth, the 
dark peripheries where the message of the new Pentecost had not been heard. There is no 
doubt that pentecostals saw Hong Kong and the Hong Kong Pentecostal Mission as a new 
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kind of center in the growing pentecostal network. Yet, the “centrality” of Hong Kong 
meant different things to the pentecostals in the colony. For the globe-trotting 
pentecostals who passed through, like Awrey and King, Hong Kong was never a real 
center; it was the utmost bounds of the earth, the proof of the pentecostal message’s 
global spread. For those foreign pentecostals who stayed, like the Garrs and McIntosh, 
Hong Kong represented a new kind of missionary center that could connect and 
coordinate efforts in the interior of China. For those with a grander vision, like Mok, 
Hong Kong represented a new transurban center in the pentecostal global network, one 
that was uniquely poised to reach not just China but Chinese people around the world. 
Struggles over defining and leading this center ultimately contributed to the dissolution of 
the unified Sino-Foreign Hong Kong Pentecostal Mission, but the notion of Hong Kong’s 
centrality would not disappear from pentecostal discourse. 
Practice: Pentecostal Education 
The short-lived international success of the Hong Kong Pentecostal Mission was 
buoyed by the mission’s ability to report on large amounts of missionary activity and 
constantly crowded services. Surprisingly, however, this steady stream of good news had 
at its core what many might consider an “un-pentecostal” missionary practice: education. 
The anti-intellectual tradition among pentecostals has been well-documented. Looking at 
the South African pentecostal movement, Marius Nel argues that this anti-intellectualist 
stream was rooted in the poverty, millenarianism, and anti-institutionalism of early 
pentecostals. According to Nel, pentecostal believers did not need advanced education to 
meet their daily needs, did not have time for schoolwork as the Second Coming was 
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quickly arriving, and generally saw academic institutions as a corrupting influence, just 
as the institutionalization of the Church had corrupted its early message.135  
Pentecostal missionaries and their Chinese counterparts were not exempt from 
this strain of thinking. An article from the June 1909 issue of Pentecostal Truths 
bemoaned, “Nowadays, there are many well-educated people in the church, but where is 
the power of the past?”136 Education could not guarantee pentecostal power, nor was it a 
guarantee for fulfilling God’s will for one’s life. Mok Lai Chi’s testimony emphasizes 
this very point, 
When I was young, my heart was always thirsty, but I did not know where to find 
a drink. I thought that knowledge could satisfy me and fulfill my desire, so I 
studied English, shorthand, chemistry, science, and physics. I also started some 
industrial businesses and promoted periodicals of different specialties. However, 
all these were only the wisdom of the world, so they could not ease my thirst.137 
 
The education and wisdom of the world, argued Mok, could never satisfy in the way that 
the Spirit of the Lord could. Yet, Mok’s testimony does not fall into an anti-intellectualist 
screed. Rather, Mok simply treats education as incidental to the spiritual life; it is not 
bad; it just does not provide what is necessary for spiritual fulfillment. His testimony 
 
135 Marius Nel, “Rather Spirit-filled than Learned! Pentecostalism’s Tradition of Anti-Intellectualism and 
Pentecostal Theological Scholarship,” Verbum et Ecclesia 37, no.1 (March 2016): http://dx.doi.org/10.41 
02/ve.v37i1.1533. 
136 “Everybody Needs the Holy Spirit,” Pentecostal Truths 五旬節真理, June 1909, 4. 
137 Mok Lai Chi, “A Sharing of the First Anniversary of My Baptism in the Holy Spirit,” Pentecostal 
Truths 五旬節真理, November 1908, 1. 
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illustrates that Mok was indeed educated, and his career demonstrated that he put that 
education to good use in his leadership of the Hong Kong Pentecostal Mission.138 
While many scholars, such as Nel, point to the latter half of the 20th century as the 
birth of a pentecostal intellectual tradition, there was also a small but powerful, pro-
intellectualist strain that worked to counteract the more general anti-intellectualism of the 
movement from the very beginning.139 Mok’s own experience with the broader 
pentecostal movement provides a glimpse into this conflict. Reflecting on the 
mistreatment of Mok Lai Chi during the early years of the movement in Hong Kong, 
Joseph H. King concluded that, “He [Mok] is an illustration of the fact, painful to think 
of, and record, that when a person of fine intelligence, superior education, and great 
influence enters into the [Pentecostal Holiness] Church he is insulted, despised and 
forced, as it were, to leave it.”140 Like Mok and King, many early pentecostal leaders had 
at least some degree of education and believed that such training could be an essential 
tool for the furtherance of the movement. Prior to his pentecostal conversion—and for 
large amounts of time while leading the mission—Mok ran an English school.141 Mok, 
 
138 In so doing, Mok was continuing a long evangelical tradition that wedded revivalism with education and 
professional skills. For example, the Student Volunteer Movement was birthed out of a close working 
relationship between Dwight L. Moody, a working-class revivalist, and Arthur T. Pierson, an educated and 
highly-respected theologian. See, Dana L. Robert, “6 The Evangelization of the World in this Generation,” 
in Occupy Until I Come: A. T. Pierson and the Evangelization of the World (Grand Rapids, MI: Eerdmans 
Publishing Company, 2003), 146-76. 
139 Marius Nel, “Rather Spirit-filled than Learned!,” http://dx.doi.org/10.41 02/ve.v37i1.1533. 
140 On Mok, see King, “My Tour of the World (No. 8),” 1. King was insistent that education and 
pentecostal belief were not antithetical. See, for example, his comments on Dr. Pak-chue Chan, a later 
Chinese pentecostal leader, Joseph H. King, “Dr. Chan,” The Pentecostal Holiness Advocate, July 11, 
1935, 1. 
141 Mok Lai Chi, “From a Baptized Chinese,” The Bridegroom’s Messenger, May 15, 1909, 2. 
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however, longed to be able to put this work aside and devote himself to mission work 
full-time. Eventually, he did give up the work, but he was only able to do so while he 
worked alongside foreign missionaries.142 Nevertheless, Mok appreciated the benefits of 
education and was open to it as a possible avenue for mission.  
This openness proved invaluable in 1910 with the arrival of Anna M. Deane to the 
colony. Together, Deane and Mok set a pattern that became a hallmark of mission in 
Hong Kong and southern China more generally. Thus, Hong Kong pentecostals’ 
commitment to education provides a much-needed counterpoint to narratives that 
overemphasize the pentecostal anti-intellectualist tradition. Like their radical evangelical 
forebearers, pentecostals saw education as a potentially valuable tool in the missionary 
enterprise; as they found, a bit of schoolwork could open doors for saving souls. In Hong 
Kong, at least, educational work proved to be the backbone of pentecostal mission.  
 
 
Anna M. Deane and Pentecostal Education 
A native Kentuckian, Deane was a seasoned education veteran, having spent a 
large portion of her life serving as a teacher and administrator in White Plains, New 
 
142 Specifically, Mok was able to be a faith missionary from 1909 to about 1913, a little over a year after 
splitting with the missionaries. Without ready access to Western coffers through pentecostal periodicals, 
Mok was unable to raise support. See, Mok Lai Chi, “Testimony of Mok Lai Chi,” The Bridegroom’s 




York.143 In her retirement years, Deane moved to Alabama to be nearer to her sister, but 
her life took a radical turn when she heard the pentecostal message from G. B. Cashwell, 
an itinerant evangelist who had caught the pentecostal fire at the Azusa Street revival. In 
1907, her namesake niece, Anna Deane Cole, was the first person in the city of 
Birmingham to speak in tongues and, at the young age of thirteen, was already expressing 
a desire to go to China.144 Her aunt ultimately beat her there. On November 12, 1909, and 
at the age of fifty-five, Deane applied for a passport from Jefferson County, Alabama, 
citing her occupation as teacher and evangelist. Following this, she was quickly on her 
way. By early 1910, she was in Hong Kong and working with the growing Pentecostal 
Mission, then located at 56 Connaught Rd.145  
After her arrival, Deane was appointed “matron of the Home.”  Despite insisting 
that she could not cook, her responsibilities included meal planning and preparation, 
though she reported it was the other missionaries who “do the cooking.”146 Deane did not 
have to wait long to escape her forced domestic servitude. In the spring of 1910, Mok 
moved the mission to the larger compound at 69 Caine Rd. With more space now 
available, Deane handed off her duties and worked with Mok to open a “Pentecostal 
 
143 Anna Deane Cole, “My Acquaintance with Miss Schermerhorn,” The Pentecostal Holiness Advocate, 
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144 Charles E. Bradshaw, Profiles of Faith (Franklins Springs, GA: Advocate Press, 1984), 69-78l; Woods, 
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145 Woods, “Failure and Success in the Ministry of T.J. McIntosh.” 
146 Deane, “Portion of a Letter from Anna M. Deane,” 4. 
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School for Chinese women and girls and Kindergarten for young children.” 147 Charging 
no fees, the school began with 63 women enrolled and 73 children. By June, the school 
had 135 women enrolled, and Deane was employing a Chinese assistant named Poon Wai 
Tsz (also recorded as Ko Sz Naai).148 By April 1911, the school had relocated to the 
foreign-run compound at 67 Caine Road and was now called the “Pentecostal English 
School.” 149  
 Deane’s commitment to education also took on other forms. When summer 
vacations put an end to her kindergarten and women’s school, Deane began leading a 
weekly “industrial prayer meeting” for women. She described the meetings in her own 
words,  
The first hour was spent in singing, praying, studying the Sunday school lesson. 
Then the work-boxes were opened and various kinds of needle work was done as 
well as knitting and crocheting. Many beautiful and useful articles were made. 
These young women are very skillful with the needle. But sewing, knitting, and 
crocheting was not my aim in bringing them to the chapel every Wednesday 
afternoon, oh no, it was to hold up our Christ to them, that He might draw them to 
Himself. Many afternoons the work-boxes were never opened. Such conviction 
came upon them that they would weep and pray until five o’clock.150 
 
Deane’s description of the meeting captured a dual emphasis in her ministry in Hong 
Kong. While involved in efforts that typified radical evangelicalism in America, 
education, and skill-training initiatives, she also placed a heavy emphasis on revivalism 
 
147 Mok, “From Hong Kong, China [June 1910],” 1; Lillian Garr, “Hearts Burdened for China,” April 2011, 
8.  
148 Allan Anderson, Spreading Fires, 120. 
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and conversion. This dual emphasis is evident in one of her earliest published letters. 
While half of the letter describes the poor diets and toilsome work of coolies, the literacy 
levels of Chinese people, and even the education level of Mok’s sisters, the other half is 
dedicated to describing the burden of prayer, the workings of the pentecostal mission, and 
providing evidence that “God has His hand on this people.”151 While these dual emphases 
remained, 1911 and 1912 marked a turning point for Deane and the pentecostal mission 
in the colony as a whole. 
 First, the two years turned the school into a new center for single pentecostal 
women. With the outbreak of the Xinhai Revolution in 1911, women missionaries were 
ordered to the coast by foreign consulates. Having since moved inland, Rose Pittman, 
Cora Fritsch, and Phoebe Holmes were forced back to their old quarters in Hong Kong. 
While there, the single women spent time working at the school while they waited for a 
“door of utterance” to go back inland.152 In July, another single female missionary, 
Blanche Appleby, spent three weeks in the care of Deane, Holmes, and Pittman as she 
recovered from illness. Though in the following years Appleby ventured further from 
Deane’s mission, she continued to return to Deane’s mission for special occasions, to 
rest, and visit old friends.153 In 1912, Deane’s niece, Anna Deane Cole, finally arrived in 
the colony, and from this period on, the work of Deane and Cole became inextricably 
 
151 Deane, “Portion of a Letter from Anna M. Deane,” 4. 
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intertwined. 154 Beyond the increase of personnel, Deane’s school also began to 
demonstrate a larger impact on the pentecostal mission work of South China. Describing 
a revival service in Sainam in July 1912, Mattie Ledbetter remarked that a Chinese Bible 
woman from Deane’s school was doing the translation during services and was also 
serving as a language tutor to pentecostal missionaries.155 
 Unfortunately, 1912 also marked the dissolution of the combined Chinese-
Western pentecostal mission. By September 1912, Deane was writing from the new 
“American Pentecostal Mission,” located at 1 Shau Kei Wan Road, and celebrating the 
hiring of a much longed-for native pastor. Like the single women’s home before it, 
Deane’s mission became a new center for missionary work in the colony. This time, 
however, the center was firmly linked to Deane’s own passion for educational work. This 
new mission was located much closer to the growing eastern half of the island with its 
quarry workers and floating boat population. As Victoria expanded as a center of trade, 
Hong Kong’s fishing population gradually began to move further south to Shaukiwan.156 
In 1911, the combined land and boat population of the area was estimated to be around 
18,000.157 By 1913, Deane had again relocated her school, this time even further east into 
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from which he came. Deane on the other hand, perhaps reflecting her educational endeavors in New York 
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the heart of the Shaukiwan area. Located at 118 Main St., her American Pentecostal 
Mission was apparently bursting at the seams.  
At this new location, she worked alongside Cole, Fritsch, Pittman, Poon, and the 
newly arrived Sarah Keatley to reach out to the population living on the water.158 
Evangelistic efforts consisted of renting a boat, distributing tracts, and holding services 
on a nightly basis. On the educational side, Deane opened a day school for boys and girls 
that enrolled seventy-five, as well as a men’s night school with thirty enrolled. Finding 
space for this endeavor, however, was always problematic. In a letter home, Deane 
lamented that “Our greatest problem now is how to seat the school, inquirers and seekers, 
to say nothing about the floaters and those who come through curiosity.”159 Deane went 
on to request a sum of $5,000 dollars from supporters back home in order to construct a 
larger and more permanent mission station. Considering missionaries wrote home in 
thanks for receiving a wire of a few dollars, the requested sum was more than 
extravagant. Though she never received the funds, Deane nonetheless continued to run 
the mission with a dual focus on education and evangelism. 
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 Within China, education had always held remarkably high esteem and 
missionaries like Deane were happy to exploit this esteem for the sake of introducing the 
gospel and redeeming Chinese society. In many ways, this moralist approach to education 
fit well within Chinese conceptions of school, and many Chinese parents were eager for 
the children to receive an education for the sake of both social advancement and personal 
development.160 Evelyn Rawski’s study of Protestant elementary education in the final 
years of the Qing illustrates that this shared conception remained tenable, however, only 
so long as missionary schools adapted to the standards of Chinese classical texts.161 On 
the mainland, this changed as the Qing civil service examination system ended and the 
Republican government embraced more Western curricula.162 In Hong Kong, however, 
the value of English-education had a distinctive draw as it opened up opportunities in the 
colonial government and trade. Recognizing the appeal, Deane made sure that English 
education remained a part of her educational endeavors. Even still, she seems to have 
pursued some sort of Chinese education curriculum, relying both on translators and 
“heathen teachers,”163 a tactic many mission schools employed for want of educated 
Christian teachers.164 Deane’s evangelistic educational efforts, then, could rely both upon 
the general desire for Chinese education and the high-value placed on English in the 
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British held concession. Deane’s offer of education to both men and women, likewise, 
meant that there was an even greater demand on her school. As Jessie Lutz has argued 
convincingly elsewhere, even a basic education for girls could provide substantial 
benefits through increased marital prospects; a wife who knew some English and Western 
culture could be even more valuable. Beyond this, the missionary enterprise itself was 
opening new vocational possibilities for women in both religious, medical, and 
educational spheres.165 As women from Deane’s school were witnessed further afield, it 
seems likely that Deane was no exception to this trend.  
 What is clear is that Deane and many other pentecostals recognized the invaluable 
appeal of education, and pentecostal missions in southern China frequently made great 
strides to incorporate education as part of their missionary practice. Women were the 
most common proponents of this model, and they tended to be the ones who ran the 
schools’ day-to-day operations. Many of the single women who spent time at Deane’s 
mission school eventually traveled inland and founded their own educational efforts, 
using Deane’s model as a guide. Despite Mok’s own reluctance to take on education, the 
effectiveness of a school could not be denied. By 1913, the Chinese-run Hong Kong 
Pentecostal Mission had its own girl’s school, with a single Chinese woman at the helm, 
Miss Liao Yuen Ming.166 Though pentecostal education took on different forms in the 
coming decades, Deane’s female-staffed and education-driven model became the 
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backbone of the pentecostal missionary enterprise in the colony and throughout southern 
China. Education, however, was not the end-goal for pentecostal missionaries.  
Government Funds and Soul Saving Stations 
The appeal of this educationally driven approach also had a unique financial 
incentive in the colony. With the passage of the Grant Code in 1873, the British colonial 
government began partnering with private and religious organizations to outsource its 
educational responsibilities in the colony.167 These public-private partnerships sponsored 
select schools on a per-capita basis that also took into account exam results. Over time, 
the system was expanded, and the financial support of schools became more generous.168 
While forced to meet certain government standards, educational facilities ranging from 
day schools for children to elite universities received subsidies from the British 
government. This grant-in-aid scheme allowed the British government to maintain a 
hands-off approach to education and provided them with a ready supply of Western-
educated, English-speaking Chinese elites who could serve in bureaucratic positions.169 
Mok Lai Chi, for example, was a product of this system. Importantly, however, the 
governmental committee overseeing this subsidy system was dominated by missionaries 
and Church officials who favored mission-run schools; this cozy relationship between 
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Church and State gave a financial boost to mission organizations who opted into 
educational work.170 As long as schools met the standards set by the government, they 
had a relatively free hand in terms of religious requirements. This had large implications 
on evangelistic strategies. 
Recognizing this opportunity, pentecostal schools eventually went on to integrate 
into the government system as a way to fund their day schools for children.171 Lest 
anyone doubt their motives, however, pentecostals in Hong Kong clearly outlined their 
purpose in engaging educational ventures: schools allowed them to preach the gospel. 
Lauding the popularity of Deane’s school among the Chinese, Lillian Garr was excited to 
see so many “precious children enrolled in a Pentecostal school, where the full Gospel 
can be preached.”172 Preaching was clearly a part of the earliest educational endeavors. 
The McIntoshes wrote that they held services at least once a week in the school, and there 
was a steady stream of reports of conversions and Spirit baptisms among students in the 
school.173 Just in case such reports were not enough, Mok wrote to assuage the concerns 
of pentecostals in the United States who might see education as too indirect a method of 
evangelization. After recounting the many fruits of the school, he asked, “is it not worth 
while [sic] to teach them a little English in order to win them for Christ?”174  
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Affirming the success of schools, Deane and Cole declared that “We believe that 
one of the greatest evangelizing agencies within the bounds of the Pentecostal missions 
are the schools.”175 While most of Deane’s school endeavors included classes for adult 
women, pentecostals clearly saw children as the ripest target for evangelism and the 
quickest way into the Chinese home. Reflecting on the ideal evangelistic trajectory in a 
letter to the Latter Rain Evangel, Lillian Garr celebrated that, 
The school reaches many children, trained in heathen homes, but our hearts are 
gratified to know that quite a number have been saved and healed and almost 
daily there are applications made and some days many come that they may be 
enrolled. In this way we can have access to the homes where the mothers and 
fathers bow down to idols.176 
 
Along with their rudimentary or English education, children were also instructed about 
the worship of the Christian God and the dangers of sinful living and idol worship. 
Missionaries loved to write home with stories of children who corrected their parents and 
refused to participate in idol worship and ancestral veneration.177 Yet, this sort of 
interfamilial confrontational approach was not necessarily what missionaries hoped for. 
As Frank Bartleman argued after observing the Hong Kong school, “If you can get a 
child’s heart, you can get the mother.”178 To this end, missionaries also held special 
meetings in which the mothers of the children were invited to come to the school.179 
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Rather than a parent-teacher conference, the mothers received lessons on the Bible, were 
taught how to sing hymns, and received tracts and gospel portions.180 
In 1911, Deane prayed that God would “make the school a real soul-saving station 
and the fuel for a good Sunday school and church.”181 Deane’s prayer seemed answered 
over the next few years, but her kindergarten and English school showed no evidence of 
being part of the government’s subsidized education scheme. It took a few years before 
pentecostals could become more established and receive government support. As 
pentecostals founded full-time day schools, with their subsidies and governmental 
requirements, they had to find a new way to spiritually capitalize on the popularity of 
education. Sunday School proved to be the answer. In 1923, Pearl Loftin reported that  
The school helps to promote the work of the Sunday school. The children are told 
when they are enrolled in the Day school that they are required to attend Sunday 
school. The parents of many of them are heathen, but anxious for their children to 
get an education. They do not know the importance of their getting the gospel. 
Therefore there must be some inducement of some way of compelling them to 
come.182 
 
The school at Shaukiwan, to which Loftin was referring, rarely failed to meet its quota 
for students. Pentecostals leveraged the anxiety of Chinese parents to get their children 
educated; they required attendance at Sunday school, ensuring that their Sunday morning 
services would be just as popular as their school. Secular education was valuable, but, in 
 
180 Deane and Cole, “Schools in Connection with Work in China,” 1. 
181 Anna M. Deane, “An Interesting Letter from Hong Kong, China,” The Bridegroom’s Messenger, May 1, 
1911, 4. 
182 Pearl Loftin, “Sunday School Work of Our Church in China,” The Pentecostal Holiness Advocate, May 
31, 1923, 15. 
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the end, saving souls and leading people into the pentecostal experience were pentecostal 
missionaries' real goals. 
Education, Mission, and Pentecostal Identity 
Pentecostals in Hong Kong did not see education as a missionary goal; a secular 
education could not save, sanctify, or fill you with the Spirit. Yet, there is a difference 
between decrying education and regarding it as incidental; the former is a philosophical 
position, and the latter is a pragmatic one. For pentecostals in Hong Kong, education was 
not the goal, but it was the means. By opening schools, pentecostals gained a foothold 
into the Chinese world, and with that foothold, they could induce Chinese people to 
engage with their missionary efforts. This system was eventually rubber-stamped by the 
British government of Hong Kong, and pentecostals’ education work became a financial 
boon to their soul-saving work. Importantly, while the Chinese-British contexts increased 
the potential usefulness of education for pentecostals in the colony, the pentecostals of 
Hong Kong were not unique in their approach to education. Missionaries in southern 
China replicated this same strategy, and, in the ensuing decades, pentecostals around the 
world would begin the painstaking work of erecting Bible schools—and even primary 
schools—to train future pentecostal missionaries and ministers. Thus, Hong Kong 
provides a helpful reminder that being pentecostal did not mean being anti-education or 
anti-intellectual. Rather, it meant that education was just another tool that, if used rightly, 
could help save souls and spread the pentecostal message. 
Spirituality: Pentecostal Worship and Salvation 
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These two goals were evident in pentecostal worship and evangelistic practices, 
though the line between these two practices was sometimes blurry. The earliest period of 
pentecostal mission in Hong Kong was marked by revivals directed at the existing 
Christian population of the colony. The first services led by Mok and Garr at the Chinese 
Congregational Church were more about spreading the pentecostal blessings of spirit 
baptism and tongues than they were about saving souls. Yet, missionaries were not 
content to just pentecostalize Chinese people who were already Christian; the “unreached 
millions” of China needed salvation. To this end, pentecostals in Hong Kong were 
adamant evangelists and spent time preaching on the streets, distributing literature, and 
employing a host of evangelistic tactics common among faith missionaries at the time.183 
The form and content of this evangelistic appeal, however, were distinctly shaped by 
overlapping discourses and the specific context of Hong Kong.  
Within the colony, pentecostal missionaries discovered that one of the most 
effective tools of evangelism was their own worship style, which tended to draw crowds 
of interested onlookers to their services. Once there, interested parties heard the 
pentecostal message of repentance, salvation, and Spirit baptism. Yet, this message was 
distinct from other pentecostal approaches around the world in that it placed a much 
heavier emphasis on the practice of restitution. More than just saying a prayer, restitution 
added a social and economic dimension to the process of salvation itself. Early Hong 
 
183 The Denneys and Appleby describe an evangelistic trip to surrounding villages that describe common 
practices for pentecostal evangelism. Frank Denney, Clara Denney, and Blanche Appleby, “Hong Kong, 
China” The Bridegroom’s Messenger, March 15, 1911, 1.  
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Kong pentecostals insisted that individuals had to repair relationships and repay debts in 
order to proceed further in their spiritual life.  
Evangelism and restitution, then, reveal the interplay of global and local discourse 
within the pentecostal spirituality of Hong Kong. For the most part, the style of 
pentecostal worship was an import; as missionaries arrived in the colony, they sought to 
recreate and spread the pentecostal experience as they knew it. Yet, lively pentecostal 
worship took on a different meaning in the religious marketplace of Hong Kong. The heat 
and noise of pentecostal services tapped into Chinese religious and cultural sensibilities 
and provided an unexpected strategic advantage for reaching non-Christians. Similarly, 
restitution was part of global revivalism and the nascent pentecostal discourse. Yet, while 
the practice waned in pentecostal discourse around the world, it took on renewed strength 
among Chinese pentecostals in Hong Kong. To be part of pentecostal mission in Hong 
Kong, then, meant becoming a local embodiment of a global discourse about pentecostal 
spirituality. As the pentecostal movement flowed into Hong Kong from around the world, 
it adapted global patterns to the local context of Hong Kong, and that new blend took on 
a life of its own. 
Expressive Worship and Evangelistic Appeal 
Pentecostals in Hong Kong were like their peers around the world in their 
embrace of loud and ecstatic forms of worship. When people caught the Spirit in Hong 
Kong, they were happy to “sing, pray and shout” their praises to God.184 Just as in other 
 
184 Wong Kwoon Saam, “Our Church Stood in the Midst of a Mass of Ruins,” The Pentecostal Holiness 
Advocate, May 29, 1941, 6. 
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revival centers, tongues, shouts, loud singing, and music were hallmarks of their worship 
experiences. Yet, this worship style also caused some pushback in the surrounding 
community. Recalling the early days of pentecostal growth in Hong Kong, T. M. Sung, 
who later followed Mok Lai Chi in the pastorate of the Hong Kong Pentecostal Mission, 
wrote: 
We went through many hardships and trials. Some nominal Christians went to the 
authorities to complain about our “Hallelujahs” and noisy meetings, trying their 
utmost to stop the Pentecostal teaching from spreading. We thank God that when 
He opens the door no one can shut it.185 
 
The early days of the mission were marked by frequent moves to new quarters in the 
hopes of more room and smaller expenses. Writing to the Latter Rain Evangel, Lillian 
Garr noted that their reputation could even make it hard to find places to rent; landlords 
were typically happy to rent to missionaries, but the pentecostals were told “that other 
Europeans prayed but did not cry.” The story of loud worship disturbing the neighbors is 
a common anecdote throughout pentecostal history and continues to be a frequent 
occurrence among pentecostal groups today.186 Fortunately for pentecostals, this was not 
the only response to pentecostal worship. 
Pentecostal worship services seemed to intrigue many non-Christian Chinese, to 
put it mildly. In mixed tones of eagerness and exasperation, missionaries often wrote 
home about the overflow capacity of their pentecostal worship services in Hong Kong 
 
185 T. M. Sung, “The Story of My Conversion: History of the Hong Kong Pentecostal Mission,” The Latter 
Rain Evangel, June 1938, 15. 
186 I found similar stories in my research among diaspora pentecostal churches in Boston. See, Alex R. 
Mayfield, “Spiritual Exceptionalism? An Ethnographic Survey of Transnational Pentecostal Communities 
in Boston’s Inner Core,” Missiology 45, no. 3 (2017): 299-321. 
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and how there was never enough room.187 While written in 1928, Mattie Ledbetter’s 
description of one worship service provided an archetype of the responses that worship 
engendered among Chinese neighbors and passersby. 
The power fell on nearly all, and after the intercession, a corresponding victory. 
We made some noise as a consequence, insomuch that the Chinese on the outside 
broke the door trying to get in to see what was going on. The Chinese do not 
object to noise: they are just curious about our kind of noise. They make plenty of 
noise at their worship, but it is a different kind from ours.188 
 
Ledbetter’s story brings two key observations to the fore. First, rather than causing 
complaints, pentecostal worship actually piqued the interest of many Chinese people. 
Writing a year later, Ledbetter regaled readers with a similar story and remarked that 
many people had gathered around the door of the mission as on the day of Pentecost, 
asking themselves, “what meaneth this;” converts soon followed.189  Ledbetter and other 
missionaries located the attractive quality of the worship in what they saw as the naturally 
curious tendency of Chinese people.190 Even while missionaries lamented the lack of real 
fruit in a mission, they often still remarked upon the lack of room in their missions for all 
the people who came to services or crowded into the windows and doorways of the 
 
187 The mission in Wan Chai was particularly notable for its standing-room only attendance. An unnamed 
author in Pentecostal Truths described the newly open Wan Chai mission as being crowded “night after 
night by quiet, eager, anxious crowds.” Many other missionaries attested to the same in their letters home. 
Daniel Awrey complained that the hall could not hold all the people who wanted to hear the message he 
was preaching even “if it were twice as large.” Pentecostal Truths 五旬節真理, March 1909, 4; Mok Lai 
Chi, “Good News from the Land of Sinim,” The Latter Rain Evangel, December 1909, 23; Daniel Awrey, 
Untitled letter, The Pentecost, March 1, 1910, 3. 
188 Mattie S. Ledbetter, “New Work in Hongkong,” The Pentecostal Evangel, December 22, 1928, 11. 
189 Mattie S. Ledbetter, “Kowloon City, Hongkong,” The Pentecostal Evangel, May 25, 1929, 10. 
190 Though a bit pedantic, Warren and Marjorie include several humorous anecdotes to illustrate the 
curiosity of Chinese people in Hong Kong. See, Warren and Marjorie Denton, “Hong Kong,” The Elim 
Pentecostal Herald, May 1939, 10-11. 
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mission during service times. At times, missionaries even lamented the “disturbing 
presence of curious passersby” who blocked the entrance of the mission while trying to 
satisfy their curiosity.191  
Missionaries also observed a unique class component to this dynamic. In 
describing her perception of the curiosity of Chinese people, Laura Hylton, a later 
missionary for the Pentecostal Holiness Church, noted that those “who are more 
foreignized” rarely stopped to stare at missionaries or spent time inspecting their missions 
and services. In that sense, Sung’s and Garr’s stories reveal an explicit socio-cultural 
tinge to the response to pentecostal worship. The loud worship of pentecostals was by 
and large opposed by Europeans and those who embraced European forms of worship 
(what Sung might call “nominal” Christianity). In contrast, lower classes of Chinese 
people, who may not have had as much exposure to Westerner ways and customs, found 
pentecostal worship curiously intriguing and perhaps even a good form of 
entertainment.192 
 Ledbetter’s recounting of Chinese people breaking down the mission door, 
however, includes an interesting anthropological observation that cannot be missed. 
Ledbetter places the noisy auditory experience of pentecostal worship alongside the 
noises of traditional Chinese religious customs, though she notes that traditional religion 
 
191 Jane A. Schermerhorn, “Very Interesting Communication from China,” The Pentecostal Holiness 
Advocate, July 5, 1934, 5-6. 
192 Deane and Cole’s description of the mission suggest that many local men saw it as a place to have fun. 
They relayed one experience in which a man found it positively hilarious to tickle people as they sought to 
pray. Cole and Deane, “Come Over and Help Us,” 3. 
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produces “a different kind [of noise] from ours.”193 While a passing remark to most 
Western readers, it reveals an understanding of Chinese religious practices and 
recognition that Chinese people probably perceived pentecostal worship in this same 
framework. While the auditory dimensions of religious experience are part of every 
religion, the type and function of auditory experiences can be quite different.194 Chinese 
traditional religion, with its mixture of Daoist, Buddhist, Confucian, and local religion, 
has a rich soundscape that differs dramatically from the more subdued and melodic 
sounds of Western Christian worship.  
To Western ears, Chinese rituals and religious spaces were filled with a 
cacophony of banging of gongs, ringing bells, clashing cymbals, knocking woodblocks, 
abrupt shouts, droning chants, loud weeping, and whispered prayers. While different, the 
pentecostal soundscape might appear no less cacophonic to some; the controlled melodies 
of musical instruments and choral singing were frequently interrupted and interspersed 
with loud shouts of praise, unintelligible tongues, and gratuitous weeping.195 While she 
does not use the term, Ledbetter’s observations and descriptions reveal that pentecostal 
 
193 Mattie S. Ledbetter, “New Work in Hongkong,” 11. 
194 For a discussion on the important role of sound in religion, see Ter Ellingson, “Music and Religion,” in 
The Encyclopedia of Religion, Vol. 10, ed. Mircea Eliade (New York: Macmillan, 1987), 163–172. Yen-
zen Tai also discusses the way the “sonic frame” of glossolalia and Chinese religion overlap, see Yen-zen 
Tai, “Glossolalia and Church Identity: The Role of Sound in the Making of a Chinese Pentecostal-
Charismatic Church,” in Global Chinese Pentecostal and Charismatic Christianity, ed. Fenggang Yang, Joy 
K.C. Tong and Allan H. Anderson (Leiden: Brill, 2017), 137-60.  
195 For a good description of the auditory landscape of pentecostal worship and the discussion of its 
importance, see David D. Daniels, “‘Gotta Moan Sometime’: A Sonic Exploration of Earwitnesses to Early 
Pentecostal Sound in North America,” Pneuma 30 (2008): 5-32. 
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worship's appeal rested in the Chinese value of 熱鬧 (renao).196 Translated literally as 
“hot-noisy,” the term might also be translated as “bustling” or “exciting;” it describes the 
positive appeal of crowded, noisy places. In many ways, the concept of renao captures a 
key difference between Western and Chinese worldviews; while Westerners are prone to 
perceive chaotic, noisy environments as negative, Chinese people tend to perceive these 
environments positively. By all accounts, pentecostal worship was renao, and 
pentecostals, like Ledbetter, recognized that the “noise” of pentecostal worship might 
have made it more readily comprehensible and accessible to Chinese people. So, while 
Westerners and Christians in Hong Kong may have found pentecostal worship 
obnoxious, pentecostals soon realized it was an asset in the crowded religious 
marketplace of Hong Kong. 
After observing the attractional nature of pentecostal worship at their missions, 
pentecostal missionaries and evangelists were quick to employ auditory curiosities as a 
major tool in evangelistic trips, a common tactic employed by other missionary groups. 
Unable to speak the language, early pentecostal missionaries often teamed up with more 
experienced missionaries or Chinese evangelists to use music to draw a crowd.197 Mabel 
Evans and Ann Kirby were among the first wave of missionaries to China. Moving 
 
196 For more on the concept of renao, see Shuen-Der Yu “Hot and Noisy: Taiwan's Night Market Culture,” 
in The Minor Arts of Daily Life: Popular Culture in Taiwan, ed. David K. Jordan, Andrew D. Morris, and 
Marc L. Moskowitz (Honolulu: Hawaii University Press, 2004), 129-49. 
197 The success of boisterous music should be no surprise to students of holiness movements. The Salvation 
Army had learned decades earlier that a brass band could draw a crowd. While no one mentioned brass 
instruments in evangelism, pentecostals did have them. In 1931, pentecostal missionary Blanche Appleby 
led worship on a saxophone after the mission’s organ had broken. Blanche Appleby, “Pray Harder for Us in 
China,” The Bridegroom’s Messenger, January 1931, 6. 
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quickly, the women paired up with a veteran missionary named Fannie Winn to 
evangelize in Hong Kong, Macau, and Canton. Like many early missionaries, Kirby and 
Evans never learned the language and were only in China for less than a year. Despite 
this, they found that their musical prowess was an evangelistic asset. Writing in 1908, 
Kirby describes one evangelistic trip to nearby Canton, “Sister Winn…Sister Mabel 
Evans and myself, go out on the streets and sing, and by the time we sing our song a 
crowd of hungry faces gather around, so hungry to hear… Sister Winn preaches while 
Sister Mabel and I pray.”198 Stepping into the mode of entertaining street performers, the 
women utilized the relative novelty of Western harmonic singing to attract crowds 
quickly. Flipping the busking script, however, the women sought to give out the gospel 
rather than collect cash. This attractional mode of evangelism was common among 
pentecostals, even when they spoke the language. Upon arriving in a village, Mok Lai 
Chi and early Chinese evangelists from the Hong Kong Pentecostal Mission sometimes 
played the accordion to attract a crowd, regardless if they knew how to play it.199 Over a 
decade later, William H. Turner employed a large number of colporteurs who utilized the 
same tactics to reach more rural sections of the mainland. Matching the same tactics of 
Winn, Kirby, and Evans, Turner said, “they go along the street or village and sing a song, 
 
198 Annie E. Kirby, “Letter From China,” 1. 
199 Mok, “From Our Chinese Brother [September 1910],” 4; 
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tell the people about the “Jesus doctrine,” and then offer them a gospel which will tell 
them how to get saved.”200 John D. James’ colporteurs also used this strategy.201  
In Hong Kong, pentecostal missionaries found that their loud, boisterous worship 
was a sort of double-edged sword. While their worship initially drove a wedge between 
them and the missionary community and Westernized Chinese people, it also became a 
lynchpin in successful pentecostal evangelistic practice. The spectacle of pentecostal 
worship was a successful—and, at times, too-successful—tool for attracting the lower 
classes of Chinese people. Pentecostals recognized that this sort of worship was both 
unique to Chinese people but also, perhaps, more accessible and understandable as a form 
of religious experience compared to the subdued worship of other Christian groups. Yet, 
the attractional draw of pentecostal spectacle also showed missionaries the power of 
music to draw a crowd, and they quickly put this lesson to use on their evangelistic trips 
beyond the mission.  
Restitution and the Hong Kong Ordo Salutis 
Pentecostals in Hong Kong wanted to save souls. Yet, the pentecostal path of 
salvation had more to it than merely getting people to heaven; more than just getting 
saved, people need to be saved, cleansed, and filled with the Holy Spirit. This expanded 
ordo salutis took different forms as major groups split over the specific order and 
arrangement of these three steps. Groups with Holiness backgrounds tended to utilize 
 
200 William H. and Orine Turner, Untitled letter, The Pentecostal Holiness Advocate, January 20, 1921, 13. 
201 John D. James, “Hong Kong, China,” The Pentecostal Evangel, July 21, 1917, 12. 
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their pre-existing Wesleyan framework to talk about three definite works of grace: 
salvation, sanctification, and baptism in the Spirit. In this framework, the believer 
typically underwent three distinct experiences, each building upon the other.202 One could 
not be sanctified if one had not yet been completely saved, and one could not be baptized 
with the Spirit if one was not yet sanctified. This order dominated the earliest years of the 
movement, that is, until 1910, when William Howard Durham began preaching about 
“The Finished Work of Calvary” at pentecostal conventions.203 In those sermons and 
subsequent publications, Durham asserted a non-Wesleyan order that deemphasized 
sanctification as a separate experience. Durham denied that God “does not deal with the 
nature of sin in conversion” and that sanctification took place at the moment of 
conversion and only gradually expressed itself in the life of a believer.204 This doctrine 
came to be known as the “Finished Work” doctrine and bitterly split the pentecostal 
movement in two.  
Despite this difference of opinion, both groups still employed these three markers 
as a way to talk about the pentecostal life. Pulling from their radical evangelical roots, 
pentecostals believed that an emotional period of confession and repentance preceded the 
 
202 For more on this tripartite division and disagreements over how pentecostals theologized about their 
ordo salutis, see Dayton, Theological Roots of Pentecostalism, 95-114. 
203 Durham is often portrayed as throwing down a theological gauntlet at the Stone Church in Chicago on 
May 10, 1910. Christopher J. Richmann, however, has shown that this is most likely an ahistorical myth 
that has been perpetuated by sloppy historical groundwork. That said, Durham’s “finished work” ideas 
were gaining more prominence in 1910, and he did speak on the topic at some conventions. Thus, 1910 
does seem a fitting demarcation for the controversy. See, Christopher J. Richmann, “William H. Durham 
and Early Pentecostalism: A Multifaceted Reassessment,” Pneuma 37, no. 2 (January 2015): 224–243. 
204 William H. Durham, “The Two Great Experiences or Gifts,” Pentecostal Testimony 1, no. 8 (1911): 6. 
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experience of salvation. Regardless of their approach to sanctification, pentecostals 
preached that this salvation experience was only the beginning; believers needed to 
progress onward and ultimately be filled with the Holy Spirit. In Hong Kong, however, 
salvation and sanctification were also paired with another practice: restitution. 
 
Figure 2.5. References to Stages of Pentecostal Ordo Salutis by Year205 
 
 
The practice of restitution had a long history within the evangelical tradition, and 
as such, long pre-dated pentecostal revivals. Puritan pastor Christopher Blackwood laid 
out the importance of this step in his 1653 book, A Treatise Concerning Repentance. 
Blackwood, who arranged the book in a question-answer format, devoted the final twenty 
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pages of the book to argue for the necessity of restitution for proper repentance. The final 
section began: 
Q. Whether ought there to be restitution of things unjustly got, as a duty 
essentially necessary to Repentance? 
 
A. Yes; Because, till we do this either in affection and purpose of heart, when our 
ability will reach no further; or in action, when we are able, we go on in the sin of 
theft. Hence the ancient rule is true, viz. Sin is not forgiven, till the thing taken 
away be restored. Ezek. 33.15. If he give againe [sic] that which he hath robbed, 
he shall surely live.206 
 
For Blackwood, restitution was the physical and social corollary of the affective 
dimension of repentance; true repentance included an attempt at restoration. Over the 
following centuries, the strong connection between repentance and restoration asserted 
itself among revivalist movements. Accounts from the First, Second, and Third Great 
Awakenings mention restitution as a necessity, and evangelical preachers like Whitefield, 
Wesley, Spurgeon, and Moody all preached on the practice.207 Forerunners to the 
pentecostal movement, like the Keswick convention and Welsh revivals, also mention the 
practice frequently. Keswick, for example, made restitution a major step along the road to 
salvation and sanctification. F. B. Meyer, a major voice in the early days of Keswick, was 
 
206 Christopher Blackwood, A treatise concerning repentance wherein also the doctrine of restitution is 
handled at large: with a solution of many cases of conscience concerning the same (London: Printed by 
J.C. for Giles Calvert, 1653), 47. 
207 See for example, George Whitefield, “The Conversion of Zaccheus,” in George Whitefield: Selected 
Sermons (Grand Rapids: Christian Classics Ethereal Library, n.d.), https://ccel.org/ccel/whitefield/ 
sermons.xxxvii.html; John Wesley, y, "Sermon 150: Hypocrisy in Oxford (1741)," in The Works of John 
Wesley: Sermons IV, ed. Albert C. Outler (Nashville : Abingdon Press, 1984), 4:398-400; Charles 
Spurgeon, “When Can We Find Comforters? (No. 2322)” in Spurgeon’s Sermons, Vol. 39, (Grand Rapids: 
Christian Classics Ethereal Library, n.d.), https://ccel.org/ccel/spurgeon/sermons39/sermons39.xxxiv.html; 
Dwight L. Moody, “Repentance and Restitution” in The Way to God and How to Find It (Chicago: F.H. 
Revell, 1884), 71-83. 
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said to have preached such a convicting sermon on restitution that the local post office 
ran out of stamps as people rushed to send “conscience money” to those they had 
wronged.208 As revivalism spread around the world, restitution became a prominent 
aspect of many revivals in east Asia. Public confession of sins and restitution was a 
defining characteristic of the Pyeongyang Revival of 1907 and the Shandong Revival of 
1927.209 
As part of the evangelical revivalist tradition, pentecostals around the world 
naturally incorporated this step into some of their own accounts of sanctification and 
Spirit baptism. Testimonies in pentecostal periodicals attested to the commonness of the 
practice.210 Similarly, one of the earliest accounts of the spread of pentecostal beliefs in 
Hong Kong places the practice center-stage. Summarizing a report sent to the paper, an 
unnamed editor of the Apostolic Faith relayed that “A revival broke out, and the Chinese 
began making restitution and getting really saved.”211 The act of restitution, while 
important, was not altogether necessary. There were often circumstances that made 
 
208 Herbert F. Stevenson ed., Keswick’s Authentic Voice: Sixty-Five Dynamic Addresses Delivered at the 
Keswick Convention 1875-1957 (Grand Rapids, MI: Zondervan, 2014). For a discussion of the historicity 
of this event see the introduction to “Part 1: Sin in the Believer,” 19-25. 
209 On Pyeongyang, see Lee Chang Ki, The Early Revival Movement in Korea (1903-1907): A Historical 
and Systematic Study (Zoetermeer: Boekencentrum, 2003). On Shandong Revival, see Wesley L. Handy, 
“An Historical Analysis of the North China Mission (SBC) and Keswick Sanctification in the Shandong 
Revival, 1927–1937” (Ph.D. diss., Southeastern Baptist Theological Seminary, 2012). 
210 Restitution appears throughout early pentecostal periodicals. Examples are legion, but can be seen in A. 
A. Boddy “A Visit to Kilsyth,” Confidence April 1908, 10; The Apostolic Faith, November 1906, 2; and E. 
A. Knibb, “God’s Work Near Noma, Fla,” The Bridegroom's Messenger, August 15, 1910, 3. Few scholars 
of the pentecostal movement have treated restitution as a part of pentecostal belief and practice. The lone 
exception is Mark Cartledge who recognized the importance of the practice among British pentecostals, see 
“The Early Pentecostal Theology of Confidence Magazine (1908-1926): A Version of the Five-Fold 
Gospel?” Journal of the European Theological Association 28, no. 2 (2008): 117–130. 
211 “How Pentecost Came to China,” The Apostolic Faith, July and August 1908, 4. AFM 1908/1. 
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restitution impossible, like the death or unknown whereabouts of a wronged person. 
Practically, then, repentance could be successfully achieved without the practice. As 
such, it is not surprising that no pentecostal bodies in the United States raised restitution 
to the level of a key doctrine or explicitly mentioned it in their ordo salutis.212 
In stark contrast, restitution was among the core doctrines insisted upon by the 
Hong Kong Pentecostal Mission. The February 1910 edition of Pentecostal Truths lays 
out seven required doctrines for those who belong to the mission: Repentance, 
Restitution, Justification, Sanctification, Baptism of the Holy Spirit, Divine Healing, 
Jesus’ Second Coming.213 Importantly, the first five create a unique pentecostal ordo 
salutis that includes restitution as a necessary step and links it to the act of repentance. 
Writing a few months earlier, Mok Lai Chi lays out an argument for why this doctrine is 
necessarily included, 
If people want to be saved and remain in salvation, it is better for them to restitute 
others. Being in arrears and obtaining property by fraud and extortion are against 
the Lord. Although you have been much on loan and borrowed others’ properties 
but cannot restitute quickly, by the providence of God, you should return the 
exact amount of money and the properties to others. You will then be perfectly 
blessed by the salvation. There are many people who are shown by God and 
understand the truth of restitution, but because of their disobedience, they lose the 




212 It is interesting that the Azusa Street Mission listed restitution in an early list of beliefs The Apostolic 
Faith. See The Apostolic Faith, November 1906, 2. Additionally, restitution was listed as a belief of the 
church when Seymour wrote his Doctrines and Disciplines minister’s manual. There is no extended 
discussion of it, however. See Espinosa, William J. Seymour and the Origins of Global Pentecostalism, 
297. 
213 “Hong Kong Pentecostal Mission,” Pentecostal Truths五旬節真理, February 1910, 2. 
214 “Restitution,” Pentecostal Truths 五旬節真理, October 1909, 1. 
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Heavily influenced by the Holiness stream of the pentecostal movement, Mok held to a 
view that saw salvation and sanctification as subsequent works.215 Yet, what is interesting 
about Mok’s description is that it places restitution both before and after the moment of 
Christian conversion; in other words, restitution is a practice that must be repeated on 
multiple occasions and whenever necessary. Chinese testimonials bear this out in that 
they treated the act of restitution as a precursor to both salvation and sanctification. 
 Recounting her conversion, Kung Yin Kwun detailed her own process of 
repentance and restitution in the April 1917 edition of Pentecostal Truths, 
When I studied in Ming Dao Girl’s School where I heard a female teacher explain 
about a scripture, saying, “Those who have sins will fall into hell and suffer 
forever.” I was woken up and repented. I confessed the sin that I had committed 
in front of God. I asked for those whom I had offended for their forgiveness and 
bought the things back for those whom I had stolen from. My soul and heart were 
cleansed by Jesus’ blood in several days, and he gave me the evidence for it. I was 
so joyful. Hallelujah!216 
 
Stirred to repentance by her teacher, Kung repented before God of all her sins. In the next 
breath, she detailed how she sought out those whom she had wronged to ask for 
forgiveness and how she paid back those from whom she had stolen. Only after making 
restitution and a period of waiting on the Lord did she have an affective experience that 
confirmed her forgiveness and spiritual cleansing. For Kung, restitution was a necessary 
 
215 In every issue from 1908 to 1909, the section called “Essentials for Seeking the Baptism of the Holy 
God” split the work of God’s grace into three sections. It explained that “We are forgiven and justified 
because of God’s free grace…We are cleansed also because of God’s free grace,” and then lastly, “If you 
are not clean, you cannot receive the Holy God.” In 1910, the section was replaced by a statement of the 
required beliefs of the mission. This clearly demarcated sanctification as distinct from justification and 
spirit empowerment. See, “Essentials for Seeking the Baptism of the Holy God;” “Hong Kong Pentecostal 
Mission [February 1910].” 
216 Kung Yin Kwun, “Jesus Healed Me”, Pentecostal Truths 五旬節真理, April 1917, 3. 
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step for entering into the Christian life, yet as an action preceding cleaning, restitution 
was also important for those seeking an experience of sanctification.  
Chen Shih Yuan, a colporteur from Zhili province, wrote Pentecostal Truths to 
share his testimony of baptism in the Spirit. 
After reading your paper for a little more than a year, I was greatly stirred, and on 
the 15th October 1912, after reading “Pentecostal Truths,” I was more touched, 
and in the night, I knelt down and prayed for a long time. I was converted on the 
27th August 1909 and became a colporteur. I had joy in my soul at first, but by 
and by, I lost my first love. That night while I was on my knees, the Lord brought 
before me all my sins, against God and against man, and made me feel the soon 
coming of Jesus. When I thought of Jesus’ coming to-day and my eternal loss, my 
heart sank within me, and I began to weep bitterly and confessed all my sins and 
shortcomings and asked God to forgive me. I made restitution with my mother, 
my pastor, and everybody. I thank God for everyone whom I went to was glad to 
forgive me. I thank God, for He has forgiven me. But there might be someone 
whom I had offended without my knowledge. Will you please insert this letter in 
your paper and ask all the parents and brethren to forgive me, and the pastors and 
Christians to pray for me, that God’s grace be upon me a great sinner.217 
 
Chen then goes on to detail how after his night of travail and repentance, he was baptized 
in the Spirit with the evidence of speaking in tongues. While the timeline of events is 
unclear, Chen’s narrative recounted the acts of restitution as prior to the gift of the Spirit, 
and it closely associated the acts of repentance and restitution, even going back and forth 
between the forgiveness of God and other people. The temporal confusion is explained 
when the theological vision of the testimony is considered. Like two sides of the same 
coin, restitution was the public witness of Chen’s fervent repentance and forgiveness by 
God. Chen’s final step of sending an epistolary request for forgiveness from anyone 
 
217 Chen Shi Yuan, “Received Pentecost Through Reading Pentecostal Truths,” Pentecostal Truths 五旬節
真理, January 1914, 4. 
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whom he may have wronged was the final motion in his act of restitution. In terms of a 
pentecostal ordo salutis, Chen saw restitution and repentance as necessary for advancing 
in his own spiritual journey from salvation to Spirit baptism. While Chen did not employ 
the language of sanctification, he clearly saw restitution as a necessary corrective for his 
lukewarm behavior and as a precursor for furthering his spiritual life. 
 These accounts from Pentecostal Truths highlighted the way restitution was an 
important aspect of Chinese pentecostal spirituality, but it was also a key part of 
pentecostal missionary spirituality in Hong Kong. In a sermon published in the Latter 
Rain Evangel, Anna Deane Cole recounted a story about one of the members of the 
mission. Having been saved some time ago, the man found himself suddenly halted in his 
spiritual progress. Every time he knelt to pray, he could not think of anything except for 
some goods he had previously stolen from the nearby dockyard. Telling Cole of his 
dilemma, she responded simply, “There is nothing to do but confess it.” Afraid of being 
jailed for his crime, the man was worried and hesitant to confess his crime. Still, his 
desire for restitution compelled him to go. Shortly after confessing to Cole, he arrived at 
the mission and informed Cole that “I have come to go to jail.” Cole assured him the 
Lord would help him. Her aunt, Anna M. Deane, feared that an interpreter might 
misunderstand the man’s intentions, so she accompanied him to explain the situation to 
the English owner of the dockyard. Explaining and passively advocating for the man, 
Deane told the owner, “When he was working for you he stole some brass and a pewter 
oil tank, and wants to confess it to you. He says he is willing to go to jail or do anything 
you want him to do. If you want to take it out of his pay, all right.” The owner, whom 
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Cole informed the listeners was not a Christian, was moved to tears and forgave the man 
on the spot on the condition that “he shall go back to his people and preach the Gospel.” 
At the evening prayer service, the unnamed Chinese member was the first “to tell the 
people” about what the Lord had done.218   
The man’s treacherous path to restitution illustrated the potential risk that the 
practice could pose. Between the lines, Cole’s story also showed the way pentecostal 
missionaries were able to wield their foreign status to advocate for the people of the 
mission. Deane’s apprehension about the man’s mistreatment was most likely founded on 
her long experience working among the quarry and dock workers of Shaukiwan. In terms 
of the pentecostal ordo salutis, Cole’s story does not explicitly place the act of restitution 
in a context of spiritual advancement, blessing, or as a precursor to a subsequent work of 
grace. Rather, the practice was treated as an expected part of pentecostal living. Other 
missionary examples of the practice show a clear linkage between the act of restitution 
and advancement in the spiritual life. 
The legacy of the restitution did not go away. Writing to the Pentecostal Evangel 
in 1935, Lawrence O. McKinney, a missionary with the Assemblies of God, told the story 
of a young Chinese man at their revival who had to perform restitution prior to receiving 
the baptism of the Spirit.  
One young man said he was wonderfully under the power of God one night and 
nearly received the Baptism. The next night, when he was filled, he said, “I could 
not receive the Holy Spirit last night because I had some thing [sic] to do first.” 
 
218 Cole, “The Power of the Gospel in China,” 16-17. 
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He had purchased two fine Chinese coats at a shop where stolen goods are sold, 
but these he burned together with some books which he had read.219 
 
Unable to pay back the unknown victim of the theft and unwilling to return them to the 
nefarious shop, the young man simply burned his ill-gotten gains, along with a few books 
which were hindering his progress. Much like Chen’s open letter seeking forgiveness, the 
young man’s options for seeking complete restitution were limited. By burning the coats 
and bearing their loss, the man was effectively accomplishing half of the process of 
restitution. By seeking restitution in whatever form available, the man had cleared the 
roadblock on his spiritual path and was “filled” the next night. While not named in the 
above stories, missionaries made mention of restitution by name and often admitted that 
it was a precursor for revivals to take place. As Mavis Lee Oakley observed from a 
revival at a Pentecostal Holiness Church mission in 1938, “when these sins were 
confessed and restitution made, the Spirit began to flow down.”220 
 The practice of restitution was not altogether unique to pentecostals in Hong 
Kong; indeed, pentecostals the world over continued to mention restitution in their 
testimonies throughout the period of this study. Yet, the early inclusion of restitution as a 
core doctrine of the Hong Kong Pentecostal Mission was a unique stance compared to 
other pentecostal groups around the globe. While missionaries acknowledged the practice 
and even encouraged it, they seldom wrote home about it, mentioned preaching on it, or 
 
219 Lawrence O. McKinney, “Great Revival in Hongkong’s New Tabernacle,” The Pentecostal Evangel 
January 19, 1935, 11. 




included it in their own testimonies.221 Rather, the practice appeared most frequently in 
Chinese testimonials and in stories about Chinese people; even in the stories of Cole and 
McKinney, it was Chinese believers’ own convictions that fueled them to seek restitution.  
It is hard to ascertain the appeal of this practice when it may not have been a 
strong message on the part of the missionaries. Perhaps, the adoption of restitution by the 
Hong Kong Pentecostal Mission was an early anchor for the practice; Chinese 
pentecostals converted in the early years of the movement were still active in the 
movement into the late 1930s, and they may have passed on the necessity of the practice 
into later iterations of the movement.222 Perhaps it touched a nerve in the Chinese 
religious conscience; Confucian and Daoist moral ethics had a strong sense of moral 
restitution.223 Or perhaps it simply was connected to the earlier revivalist culture that was 
sweeping through East Asia during the first half of the twentieth century; pentecostals 
were part of a broader wave of revival and restitution that they could not control. 
Regardless of the reason, for the pentecostals of Hong Kong, restitution was an important 
 
221 Indeed, pentecostal missionaries may not have been as good at this practice as their Chinese peers. King 
also uses a similar formula to explain the lack of accomplishments in his work in China. See, King, “My 
Tour of the World (No. 8),” 1. 
222 For more on Ko Sz Nai’s lengthy career as a Bible Woman for pentecostal missions in south China, see 
Chapter 4. 
223 The Taishang Ganying Pian (太上感應篇), an influential Daoist-Confucian text from the 12th century, 
illustrates the multi-generational effect a lack of restitution could entail. “Whenever a man has cheated 
others of property, the burden of restitution is reckoned and passed on to his wife and children and all his 
household, to be made good until death gradually overcomes them all.” As quoted in Cynthia Joanne 
Brokaw, The Ledgers of Merit and Demerit: Social Change and Moral Order in Late Imperial China 
(Princeton, NJ: Princeton University Press, 1991), 39. 
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part of pentecostal spirituality and a necessary step in moving further in their spiritual 
journey. 
Global Pentecostal Spirituality and the Local Environment of Hong Kong 
When pentecostals arrived in Hong Kong, they did not undergo a process 
whereby they adapted pentecostal spirituality to the context. Rather, certain aspects of 
pentecostal spirituality were a ready-made fit for the Chinese religious environment of 
Hong Kong. Noisy worship, ecstatic tongues, and tightly packed revival services were 
common parts of pentecostal discourse around the globe, but for the Chinese populace of 
Hong Kong, these were also potent examples of renao and its enduring Chinese appeal. 
Likewise, the revivalist discourse on restitution was a marker of pentecostal spirituality—
and revivalist spirituality, more generally—around the world. Yet, restitution never 
became a major hallmark of pentecostal spirituality in most places. Hong Kong 
pentecostals, in contrast, raised restitution to a cardinal point of pentecostal doctrine and 
made it a prominent part of their own spirituality. 
In summary, the pentecostal spirituality of Hong Kong looked remarkably similar 
to the form of pentecostal spirituality that arose around the globe at the same time; they 
were saying and doing the same sort of things that other pentecostals were saying and 
doing around the world. Yet, within the common language and shared spiritual forms, 
subtle shifts in the meaning and context of pentecostal spirituality had taken among Hong 
Kong pentecostals; being saved, sanctified, and filled with the Spirit looked the same, but 
it meant something slightly different to both Hong Kong pentecostals and their potential 
converts. The global forms of pentecostal spirituality, then, provided a powerful 
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framework which Chinese people could work with and change to meet their own aims 
while also being able to dialogue with other pentecostals around the world. Pentecostal 
spirituality in Hong Kong was global and local all at once. 
Gender: Single Women in a Man’s World 
Like Protestant mission writ large, pentecostal women missionaries outnumbered 
male missionaries by a large margin. This predominance of women continued throughout 
the entire period of this study, but it is especially true in the earliest years of pentecostal 
mission in Hong Kong and southern China, where pentecostal men were, at times, almost 
entirely absent. Of the foreign pentecostal women who were recorded as spending time in 
Hong Kong, single women outnumbered married women by an almost 2:1 ratio. 224 This  
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numerical dominance is also striking in light of the male-dominated space of Hong Kong. 
In both the foreign and Chinese populations of the territory, men outnumbered women in 
Hong Kong by a large margin. Among foreigners, men outnumbered women by a ratio of 
2:1, and among the Chinese, the male to female ratio ran around 6:4.225 The reasons for 
this gender imbalance are fairly straightforward, considering the colonial and economic 
factors which gave rise to the colony. The colony played home to the bureaucrats, 
soldiers, and sailors who were the bulwarks of the British empire. Likewise, the colony 
was a major point of import and export for southern China. Men from southern China 
came to sell their wares, and men from around the world came to buy them. The male 
environment was not lost on pentecostal women, and many wrote home of the need for 
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men to take up mission work in the colony, especially among the soldiers and sailors.226 
Despite such calls, single pentecostal women remained in the majority, and this statistical 
fact had a large impact on the shape of pentecostal mission. 
Yet, women’s numeric dominance did not straightforwardly translate into other 
forms of dominance. While single women often participated in “male” forms of mission 
like preaching and evangelism, they also pursued things typically seen as “women’s 
work,” such as teaching and home visits. Moreover, single women also tended to defer 
responsibility and leadership roles to married men, most of whom were far less stable or 
experienced. As such, the “reign” of single pentecostal women in the colony had the 
same impact that the predominance of radical evangelical women missionaries had more 
generally: it paradoxically challenged and reinforced Western gendered norms.227  
The “Reign” of Single Women 
 The numerical dominance of single pentecostal women in Hong Kong had an 
important temporal dimension. While single women outnumbered men and married 
women, they also outlasted them. This first period, especially, makes this contrast clear. 
For example, though Alfred and Lillian Garr were the first missionaries to Hong Kong in 
1907, they left the colony to work in India for a brief period in 1909 and had given up the 
missionary life altogether by 1912.228 Likewise, Thomas J. McIntosh and his wife, the 
 
226 Early May Law, “The Needs of our Soldiers,” Confidence, November 1909, 260. 
227 See, Motoe Sasaki, “American New Women Encountering China: The Politics of Temporality and 
Paradoxes of Imperialism, 1989-1927,” Journal of Colonialism and Colonial History 10, no. 1 (Spring 
2009): 10.1353/cch.0.0042. 
228 The exit of the Garrs from Hong Kong was rather abrupt and unceremonious with no mention of it by 
themselves or other missionaries in Hong Kong. In 1912, they were temporarily in charge of a mission in 
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first pentecostal missionaries to China, were back home in the United States by 1911.229 
Later married couples who arrived in the first few years, such as Frank and Clara 
Denney, Elmer and Hattie Hammond, and Robert and Aimee Semple, and Paul and 
Nellie Bettex, tended to last little longer, with many tragically dying or leaving within a 
few years.230 The lone missionary couple exception was George and Margaret Kelley, 
who worked in southern China for over two decades. Single women of this earliest period 
were a study in contrast. Though in her late fifties on arrival to Hong Kong, Anna M. 
Deane stayed in Hong Kong until she died in 1918.231 Her niece, Anna Deane Cole, 
arrived in 1912 and was present up until just before the Japanese invasion in 1941. 
Likewise, Rose Pittman and Early May Law, who arrived just days after the Garrs, both 
worked in China for years after the Garrs had left.232  
 
Los Angeles; they never returned to China. Alexander A. Boddy, “In Southern California,” Confidence, 
November 11, 1912, 247. 
229 Woods, “Failure and Success in the Ministry of T.J. McIntosh.” 
230 The death of several pentecostal missionaries in the earlier years of the pentecostal missionary enterprise 
caused real setbacks. By 1916, Elmer B Hammond, Paul Bettex, and Nellie Bettex had died. See, Balance 
Appleby, “Testimony of Healing of a Missionary,” The Bridegroom’s Messenger, January 1, 1913, 3; Willa 
B. Lowther, “News from South China,” The Weekly Evangel, November 18, 1916, 12; Willa B. Lowther, 
“Revolutions Growing in South China,” The Weekly Evangel, August 19, 1916, 12. 
231 Deane was constantly low on funding and was never able to take a furlough home. In 1916, An 
unnamed Toronto man saw her “run-down condition” and gave her and her niece a substantial sum of 
money provided that they only use it to take a rest in Japan, which they did. By 1918, however, Deane’s 
health was fading, and her home church began raising funds to bring her home. Sadly, on August 12th and 
with passage booked home for October 31st, Deane passed away from what appears to have been a major 
stroke. She was 64-years-old and was being watched over by her one-time-convert, Jane Schermerhorn. 
See, Anna D. Cole, “Anna Deane Cole,” The Bridegroom’s Messenger, September 1, 1916, 4; The 
Christian Evangel, October 5, 1918, 7; J.H. King, “Monthly Letter,” The Pentecostal Holiness Advocate, 
May 2, 1918, 11. 
232 Rosa Pittman was married after her arrival to China. She and her husband, however, had trouble raising 
funds. While still in China, their historical trail becomes harder to follow around 1916. See, The 
Bridegroom’s Messenger, November 1916, 3; “China,” The Bridegroom’s Messenger, August 1916, 3. E. 
May Law  was in China up to 1919, when she had a complete physical breakdown and left China. See, 
“Missionary Money Sent Since May 1st, 1919,” The Bridegroom’s Messenger, June 1919, 2; Annie S. 
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 Pentecostal single women were also far more stable missionaries in terms of their 
movement and type of work. Many of the pentecostal men who passed through Hong 
Kong did just that, passed through. World-traveling evangelists like Daniel Awry, J. H. 
King, and Frank Bartleman only stayed for a few months at most.233 Other men, like John 
Beruldson and J. McGillivray, only stopped in the colony on their way inland.234 Even 
those who lived in the colony, like David Barth, John D. James, and Elmer B. Hammond, 
tended to treat it as a base of supplies or a jumping-off point for long evangelistic trips 
inland.235 While many women in Hong Kong did take trips inland, they did not itinerate 
at the same rate. Most trips tended to be visits to other mission centers, and when 
pentecostal women went to unreached areas, it was to establish a new mission, not pass 
through.236 For example, in late 1912, a pentecostal missionary named Homer Faulkner 
began visiting a small village called Waang Kong, which was located 3 miles south of 
 
Virden, Laid Up Treasures: The Life of Mrs. M. E. Virden (Franklin Springs, GA: Publishing House of the 
Pentecostal Holiness Church, 1939), 91. 
233 This was much to the disappointment of Hong Kong missionaries and Chinese leaders. Daniel Awrey’s 
promised Bible School never materialized, and Joseph H. King did not stay in China despite the warm 
feelings between Mok and himself and the pleading of Chinese Christians. See, Pentecostal Truths 五旬節
真理, April 1910, 4; King, “My Tour of the World (No. 10),” 1. 
234 These two were part of a large party of missionaries from the British Pentecostal Missionary Union that 
arrived in late 1910. They visited the Hong Kong Pentecostal Mission and quickly moved inland. See, Mok 
Lai Chi, “From Mok Lai Chi,” Confidence, December 1910, 293.  
235 For example, in 1912, Elmer B. Hammond, John D. James and George M. Kelley took a lengthy cross-
country evangelistic trip, this despite the fact that the Hammond and James had only been in China for two 
months. James and Hammond continued to make such trips for years to come. George M. Kelley, “Canton, 
South China,” The Bridegroom’s Messenger, September 15, 1912, 3. 
236 Trips to Canton and Sai Nam were frequent for Hong Kong pentecostal missionary women. For 
example, in November 1910, Cora Fritsch Bertha Milligan, Rosa Pittman, and Phoebe Homes travelled to 
Canton and Sai Nam. Afterwards, they would all split up, but take frequent trips to visit one another. See, 
Cora Fritsch Faulkner, “Letters from Cora (1907-1913)”, Box 3/5/5, Flower Pentecostal Heritage Center, 
Springfield, Missouri, U.S.A. 
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Sainam. The village had never heard the gospel and requested that a mission be set up. 
One married couple and five single women answered their call in January 1913: Elmer 
and Hattie Hammond, Rose Pittman, Bertha Milligan, Blanche Appleby, Corabelle 
Hammond, and Phoebe Holmes. Within a few months, the married couple had left, and 
the station was completely run by single women.237   
Most evangelistic work, however, was localized around preexistent bases of 
mission like Hong Kong. In the summer of 1913, for instance, Flora A. Halland felt 
God’s call to evangelize a village that was one hour outside of Victoria by train. She and 
some unnamed compatriots spent the entire  summer “on the streets” telling people about 
“Jesus and His power to save.”238 Likewise, Mok Lai Chi’s wife and her mother made 
frequent evangelistic trips to the villages surrounding the urban center of Hong Kong.239 
When words failed, pentecostal women often resorted to passing out tracts to passerby on 
the streets around a mission center. The evangelistic practice most used in this period, 
however, was the sermon. While street evangelism and itinerancy were important, 
“rescue” missions—like the one run by the Hong Kong Pentecostal Mission in Wan 
Chai—were where pentecostals sought to spread the gospel “to the heathen” most 
 
237 Appleby, “From Sister Blanche Appleby [March 1914],” 3; Blanche Appleby, “Waang Kong, China,” 
The Bridegroom’s Messenger, May 15, 1913, 1. 
238 Flora Halland, “Testimony of a Missionary,” The Bridegroom's Messenger, November 15, 1913, 3. 
239 “The Fields are White Already to Harvest,” Pentecostal Truths 五旬節真理, June 1909, 4. 
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regularly. Here, pentecostal men still dominated the evangelistic preaching, but women 
made notable appearances.240 
Thus, even in more evangelistic modes, pentecostal women tended to stay near 
stable mission centers. In so doing, pentecostal women also tended to adopt other forms 
of mission that benefitted from stability and long-term strategic planning, things like 
education, orphanages, skills training, and home visits. Sometimes called “woman’s work 
for woman,” these forms of mission tended to blend evangelistic commitments with a 
focus on the social uplift of women and children.241 In Hong Kong, education was the 
clearest expression of this sort of work, with Anna M. Deane’s schools being an exemplar 
of women’s work. Her first school in the colony offered free classes for women and 
industrial skills training meetings in the summer.242 Likewise, all her subsequent schools 
included adult women’s and girl’s education. This female-centric impulse was even 
carried on by the school ran by the Hong Kong Pentecostal Mission after the Sino-foreign 
split. As single women spread to inland China from Hong Kong, this focus on girls’ 
schools spread with them. By 1914, E. May Law  was running a pentecostal school in 
Fatshan, and by 1918 she was working with another single woman, Annie S. Virden, to 
 
240 Lillian Garr, “Encouraging Letter From Hong Kong, China,” The Bridegroom's Messenger, December 
15, 1909, 2. 
241 This form of missionary activity “emphasized education as a woman’s form of evangelism, given that in 
most cases churches barred women from being preachers themselves.” As a missiological theory, it “was 
based on a maternalistic albeit idealistic, belief that non-Christian religions trapped and degraded women,” 
and that Christian civilization liberated them. See, Robert, American Women in Mission, 130-37, 33. 
242 Deane, “From Hong Kong, China,” 4. 
119 
 
expand it into a boarding school.243 Similar ventures were taking place in other parts of 
China, as well.  
Education, however, was not the only form of women’s work that pentecostal 
women cared about. Though arriving too late to participate in systemic movements to 
stop the traditional Chinese practice of foot-binding, pentecostal women nonetheless saw 
it as a real evil.244 Single women Mabel E. Evans and Annie E. Kirby lamented that “It 
makes our hearts so sad to see the women hobbling around on account of their mothers 
binding their feet when they were babies, and now they have to suffer all their lives.”245  
In 1915, Hong Kong officially banned the practice, and references to it from 
missionaries dried up. Still, the plight of women in China was a frequent topic for 
pentecostal women, especially in relation to China’s booming sex trade. Early Hong 
Kong pentecostals were no strangers to the prevalence of this practice as the Wan Chai 
station of the Hong Kong Pentecostal Mission was located just outside the bounds of the 
 
243 Boarding schools were actually the preferred model of many pentecostal women. Deane wanted her 
school to take on this approach, but she was never able to raise the funds to make it possible. See, Early 
May Law, “Pentecostal Holiness School,” Pentecostal Truths 五旬節真理, January 1914, 4; Early May 
Law, “Portion of a Letter from Miss E. May Law,” The Bridegroom's Messenger, July 1918, 3; Deane, “An 
Interesting Letter from Hong Kong,” 4. 
244 Some post-modern feminist approaches have taken missionary preoccupation with footbinding to task as 
an example of a modern, colonial fetishization of the other. Such approaches, however, reduce missionary 
women’s campaigning for the “Christian foot” into a form of circular colonialist discourse and ignore the 
positive goods it achieved for Chinese women who also adopted the discourse. For an example, see Angela. 
Zito, “Bound to Be Represented: Theorizing/Fetishizing Footbinding,” in Embodied Modernities: 
Corporeality, Representation, and Chinese Cultures, ed. Fran Martin and Larissa Heinrich (Honolulu: 
University of Hawai’i Press, 2006), 21-41. For a brief overview of the evangelical campaign against 
footbinding, see Bryony Lau, “The Limits of the Civilizing Mission: A Comparative Analysis of British 
Protestant Missionary Campaigns to End Footbinding and Female Circumcision,” Social Sciences and 
Missions 21, no.2 (2008): 205-212.  




red-light district of Hong Kong. Writing in 1911, Frank and Clara Denney and Blanche 
Appleby recalled passing through the district after leaving a meeting, “ 
As we came out of the mission we passed down a street filled with houses of ill-
fame, frequented by the American sailors. Oh! the awful wickedness of this city; 
many of them were mere children. Do pray God enables us to rescue them. Shall 
they perish in their sins for a little bit of love?”246  
 
Just a few months earlier, the three missionaries also lamented the evils of the gaily 
painted “flower boats” of Canton, which they had seen while on a visit to the city. The 
floating brothels were “filled with blind girls used for immoral purposes,” and they dearly 
hoped these women might hear the gospel.247 Despite this hope, a pentecostal-run rescue 
effort never took shape in the city.248  
Instead, concern for Chinese girls was addressed on an interpersonal level through 
adoption. Married pentecostals and single women frequently “adopted” Chinese girls 
when Chinese families tried to sell or abandon them with foreigners. References to 
pentecostal couples and single women adopting Chinese children were quite frequent, but 
most pentecostal missionaries did not take these children home with them when they left 
the mission field.249 The only pentecostal in southern China who attempted a more 
 
246 Frank Denney, Clara Denney, and Blanche Appleby, “From Our Missionaries in Hong Kong,” The 
Bridegroom's Messenger, July 1, 1911, 3. 
247 Frank Denney, Clara Denney, and Blanche Appleby, “From Our Missionaries in Hong Kong,” The 
Bridegroom's Messenger, May 15, 1911, 2. 
248 There were clear pentecostal precedents for this sort of work, most notably the Door of Hope Mission in 
Shanghai. Mable Hensley expressed a desire to open a work modeled on the Shanghai mission, but nothing 
seemed to have come from it. In 1941, Lula Bell Hough was interned in a Door of Hope Mission in Hong 
Kong, but it did not seem to be affiliated with the pentecostal movement. See, Mable Hensley, “Working 
Among Slave Girls,” The Latter Rain Evangel, December 1927, 14; Lula Bell Hough, “The Angel of the 
Lord Encamping Around,” The Pentecostal Evangel, November 14, 1942, 5. 
249 Martha E. Virden, for example adopted a five-year old Chinese girl named Ah Jung when her non-
Christian parents abandoned two daughters at the mission. Confusingly, she renamed her Margaret 
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institutional solution was Adelle Harrison. Harrison’s documentary trail is sparse, but the 
outline of her work is clear. She arrived in Hong Kong with her daughter, Golden, in 
1910. By 1911, she was working with other pentecostals in Sainam, and just three years 
later, she and her daughter were caring for twenty-three orphans, many of whom were 
blind girls and thus at high risk for sex trafficking.250 Sadly, the orphanage began facing 
financial hardship in the late 1910s and may have closed. Harrison continued to work in 
Hong Kong and South China into the 1920s, though the degree to which orphanage work 
remained part of her ministry remains unclear.251  
In all of these facets, single pentecostal women were not altogether that different 
from their radical evangelical peers. Pentecostal women may have done a bit more street 
preaching and direct evangelism, but they also embraced models of female mission, 
which they had inherited from their past. Women were evangelists, teachers, and 
preachers; they were rarely, however, recognized leaders. For all the preponderance of 
single women in the earliest eras of pentecostal mission, women still did not occupy 
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by a nickname, Peggie. When Virden decided to leave China, she left Ah Jung at the mission school in 
Waang Kong (Huangguang, Foshan) under the care of Phoebe Holmes. This sort of temporary adoption 
was common. Less common was the example of Emma B. Lawler who adopted, travelled, and worked 
alongside her Chinese son (foreign papers vacillated between calling him Ronald and Donald). See, Annie 
S. Virden Laid Up Treasures, 84-100; Emma B. Lawler and Beatrice Lawler, “China,” Bridal Call 
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places of recognized central authority in Hong Kong or southern China. While this is in 
part due to men simply not recognizing their leadership, it also was due to the fact that 
pentecostal women—single or married—tended to embrace traditional Western gender 
roles that placed men and women in uneven hierarchical social relationships.252  
This can be seen clearly in the establishment of the first pentecostal Missionary 
Home in Hong Kong, discussed above. Though founded by single women, the communal 
living arrangement was only recognized as an official “Home” when a married couple, 
Alfred and Lillian Garr, moved in and were appointed as the leaders. In choosing a 
married couple as the head of the Home, pentecostals were pulling from decades of 
evangelical missionary precedent, which cast the missionary household as an idealized 
version of Western domesticity.253 Prior to the establishment of missionary women’s 
homes, single women were often housed with married couples. As part of the imagined 
missionary family unit, single women fit neatly into the traditional domestic structure.254 
The choice of the relatively unstable Garrs, and later McIntoshes, to run the home fit the 
domestic ideal, but it proved ultimately fatal to the enterprise as neither couple lasted 
long in Hong Kong. 
 
252 Going even further, though pentecostals tended to balk at the lavish lifestyles of other foreign 
missionaries, they generally accepted “the social arrangements of the overseas colonial community” and 
embraced the domestic sphere as a realm of influence. In this, they were similar to most Protestant 
missionaries of the time. See, Hunter, “Domestic Empire,” The Gospel of Gentility, 128-73. 
253 In this sense, pentecostal women were not just supplanted by male-driven denominational 
encroachment. They were, by and large, welcoming and enabling conservative evangelical patterns of 
gender relations that previous models of mission advocated for. See Robert, American Women in Mission, 
253-4. 
254 Hunter, The Gospel of Gentility, 56-62. 
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Deference to traditional gender roles most readily expressed itself in ecclesial 
terms, however. Throughout the entire period of this study, no pentecostal women were 
ever recognized as a pastor of a congregation. While not surprising, women also tended 
to avoid practices typically seen as pastoral. For example, though Deane’s school and 
mission represented the center for foreign pentecostal mission in Hong Kong after the 
breakup of the Hong Kong Pentecostal Mission, she relied on men to perform key 
Christian rituals like baptism. Writing in 1913, Deane and Cole rejoiced in the fruits of 
their ministry: 
The Lord is blessing our labor and giving us souls. On May 17th Bro. Elmer B 
Hammond baptized one young women who was saved in the industrial prayer 
meeting in 1911. On May 24th Bro. Hammond baptized seven, five [sic] women 
and two young men from the night school. Bros. Hammond, Barth and James 
have been willing and faithful helpers.255 
 
Though lauded as faithful helpers, the three men listed by the women were not directly 
involved in the work of the mission and spent most of their ministry traveling inland on 
itinerant trips. This instance was not accidental; over the next few years, infrequent 
reports of baptisms trickled out of the mission whenever men were present.256 Over time, 
however, men became less frequent visitors to the mission, and Deane was forced to join 
the chorus of single pentecostal women who bemoaned the lack of men. Writing in 1912, 
Deane wrote home that she had “prayed all night for the money to pay a pastor. I have 
felt so much the need of a native preacher to lead these men who attend the mission… 
 
255 Deane and Cole, “Schools in Connection with Work in China,” 1. 
256 Mattie S. Ledbetter, “Mattie Ledbetter: China,” The Christian Evangel, October 17, 1914, 4; Estelle A. 
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These men need a man to preach to them.”257 Eventually, Deane was able to hire Mung 
San Ling to be the pastor of her flock; his wife served as the mission’s Bible woman.258 
Mung provided a much more stable male presence at the mission, which continued to 
grow.  
Though Deane was older than most pentecostal women missionaries, her 
conservative perception of gender roles was not out of step with the younger single 
women in Hong Kong. After being forced to the coast due to upheaval in the interior, 
Blanche Appleby wrote home in palpable frustration in 1913, “How much we need 
married couples and men to go and open up stations and stick it out when trials come. 
Oh! for men and women with sticktoitiveness [sic]. Must close. Do pray for your little 
girl that she may be a real missionary.”259 Both of Appleby’s prayers were answered in 
due time, but then men did not come as soon as she hoped.260 Through a series of 
untimely deaths and a general lack “sticktoitiveness” the number of pentecostal 
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missionary men in southern China dropped precipitously in the mid-1910s. Writing after 
the death of Elmer B. Hammond in 1916, Willa B. Lowther—another single woman— 
bemoaned that the pentecostal work was grinding to a halt because there were “only just 
two Pentecostal men left in South China.”261 Though the masses of single women had 
held up pentecostal mission in China from the beginning, the absence of men could bring 
it crashing down. 
Single Women and Gender Ideals in the Global Pentecostal Discourse 
It is clear that single women’s impact on mission in Hong Kong and southern 
China cannot be overstated. They made up the masses of the pentecostal missionary 
ranks, and they tended to be the most persistent and long-lived missionary agents. 
Through their evangelism and educational efforts, single pentecostal women were the 
anchor to the earliest expression of pentecostal mission in Hong Kong and southern 
China. Yet, this female influence was also tied to a more rigid construction of gender 
roles. As Lisa Stephenson has observed, early pentecostal theology did not express a 
radical break with evangelical visions of gender and the human person.262 The baptism of 
the Spirit empowered women for mission, but it did not generally challenge prevailing 
conceptions of gender norms in the West. By extension, single pentecostal women 
 
261 Willa B. Lowther, “Revolution Growing in South China,” The Weekly Evangel, August 19, 1916, 12. 
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missionaries were also missionary agents of traditional Western gender roles in the same 
way that many of their radical evangelical peers were. Pentecostal women, by and large, 
were not interested in leading men, and they actively sought out male leadership and aid 
when it was available. Much like other “reigns” of women in the past, single pentecostal 
women in Hong Kong preferred to exert influence and accomplish their goals indirectly 
by working from within more traditional gender roles and hierarchies.263 To this end, 
most were more than ready to accept male-dominated forms of leadership if it helped 
them meet their goals. This tendency came to a head in the ensuing decades as more 
stable pentecostal men arrived in Hong Kong. 
Structure: Fracturing Faith Missions 
For the time being, however, the movement and constant flow of pentecostal 
missionaries were making it hard to establish long-lasting missionary work. The rapid 
and global spread of the pentecostal message among radical evangelical groups has 
tempted a few observers to quip that the balance of primitive and pragmatic impulses 
allowed pentecostal leaders to “capture lightning in a bottle” as they formed clear-cut 
leadership structures and denominations.264 However, this image might be a bit too tidy. 
Looking at the early racialized conflicts that surrounded William Seymour and the Azusa 
 
263 While the literature on this is quite extensive, Reneé N. Langlois’ recent dissertation comparing queen 
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Street Revival, Gaston Espinosa contends that the analogy is probably more accurate if 
we describe it as lightning in cracking bottles. Pentecostals, especially women and those 
in minority racial and theological groups, could invoke their “unmediated revelatory 
experiences” to “authenticate and justify their divine callings and to pull rank on their 
denominational leaders in order to crack the bottle of denominationalism and 
ecclesiastical authority structures.”265  
This talk of bottles, however, is somewhat misleading when one turns to the 
missionary enterprise of early pentecostals and their faith-mission approach. Simply put, 
most early pentecostal missionaries had never truly embraced a bottle in the first place, 
and the uncontained lightning was causing problems on the field. This failure to embrace 
a bottle was an inheritance of pentecostals’ radical evangelical past. Specifically, this 
uncontained lightning was due to pentecostals whole-hearted embrace of the faith 
mission model. Virtually all foreign pentecostals arrived in Hong Kong “on faith,” 
meaning they rejected denominational oversight and any formal structure of financial 
support; they believed God had called them to China, and, thus, God would provide for 
their needs. Yet, these ideals seldom translated well in the urban environment of Hong 
Kong. Without clear chains of command and a robust system of financial support, 
pentecostals could not actualize their grand vision of saving souls. Thus, this first period 
of pentecostal mission in Hong Kong was largely defined by the struggle and gradual 
collapse of the faith mission ideal among pentecostals. Through this process, pentecostals 
 
265 Espinosa, William J. Seymour and the Origins of Global Pentecostalism, 153-4. 
128 
 
tried to find cooperative models that could retain the “faith” ideal, but none worked. By 
the end of the period, the pentecostals who remained in Hong Kong were more than ready 
to bottle the lightning.  
The Faith Mission Line Observed 
Arriving in Hong Kong in October 1910, Joseph H. King had a front-row seat to 
the problems caused by bottle-less pentecostals. King was an educated pentecostal leader 
who served as the General Overseer of the Fire-baptized Holiness Church.266 Earlier that 
year, he had received a “world wide[sic] commission” to go over the “face of the earth 
and teach the Word to all that He might bring me in contact with.”267 China was 
particularly important to him, and King felt that he might “spend the remainder of his life 
in China,” though his hopes were ultimately dashed.268 King’s reputation as a speaker, 
however, had preceded him, and, upon arrival, he found that a convention had been 
arranged in the Hong Kong Pentecostal Mission. King guardedly wrote home that he 
found a group who had been “injured through divisions occurring among the Pentecostal 
people in the past,” and he set about doing his best to mend the fissures through his 
teaching. After the convention ended, King continued leading Bible studies, which he felt 
“tended to bring about a closer union between the parties concerned.” Soon after, the 
Garrs arrived from their brief stint in India, and King felt that the work was once again on 
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track. 269 As the decades wore on, King’s public appraisal of the situation he found 
became more candid, and he outlined several large issues.  
The first issue was financial malfeasance brought on by world-traveling 
evangelists. As King saw it, 
The beginning of our missionary work in Hong Kong, with but one exception 
proved that little wisdom was exercised in sending those that first went to the 
field. The only person, among those that first landed at Hong Kong that had any 
wisdom and stability was Miss Anna Deane… the rest were nothing but globe 
trotters fooling people enough to get vast sums of money with which to trot over 
the earth.270 
 
King’s timely arrival had given him a view of several such persons. Though he did not 
meet Daniel Awrey, King may have met his wife, Elsa Braseth, and children whom he 
left behind in Hong Kong. After a much-publicized call and a promise to open a Bible-
training school in China, Awrey arrived in Hong Kong on December 1909, held meetings 
for a few nights, and then left by the end of January, apparently headed for England, 
Sweden and Norway.271 Publications listing Hong Kong as Awrey’s residence continued 
to appear in periodicals through the spring of 1910. King would also have met Frank 
Bartleman, an early evangelist and chronicler of the movement who traveled back and 
forth between pentecostal centers around the world. Arriving around the same time as 
King, Bartleman wrote a few lines to Confidence about the work in Hong Kong and soon 
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traveled onto other parts of China, Japan, and elsewhere.272 Perhaps more thoughtful than 
Awrey, Bartleman had left his wife and family at home in California. 
King, of course, also completed his own tour of the world, though he did stay in 
China laboring for several months. In his travels, however, King, alongside others, began 
to recognize that these prolific world-traveling “globe trotters” had been able to capitalize 
on and abuse the underlying structure of the pentecostal global network itself: 
periodicals. Evangelists moved quickly and often ahead of their own news trail, giving 
the appearance that they were constantly at work while they spent most of their time 
traveling. Yet, in their travels, global evangelists made sure to write a constant stream of 
letters to the homeland in which the glorious evidence of their calling was made manifest 
in large crowds and revival power. As they traveled on, they regaled their readers and 
listeners at revivalist centers with stories from exotic locals that attested to God’s “latter 
rain” and their own hard-fought struggles with Satan. Such triumphs might make good 
stories, but King and others soon found that evangelists’ exploits tended to impoverish 
more stable missionaries, as funds tended to go to those who wrote the most exciting or 
excruciating stories.273 Recounting the words of a pentecostal missionary in India, Alfred 
Garr admonished the pentecostal world that “the Pentecostal people run well for a while, 
but after one is on the field and cannot write such glowing reports he is forgotten.”274 
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Writing a few years after the heyday of the globe trotters, Talmage H. Rousseau reflected 
a more muted approach made possible by newer denominational structures. 
To give every cloud a silver lining or every day a golden sunset would be 
misleading to you and therefore inadvertently wrong. In consequence of this fact, 
it seems most feasible to state facts in their true light and influence than to paint 
beautiful word pictures that would be misleading and finally destructive. Strange 
to say it has been the custom of some honest workers here as well as there to write 
two kinds of letters or articles for publication. The one in which the bright and 
glorious is painted with Eden’s gems, while the other reveals the side of toil and 
hardships.275 
 
The sturm und drang of faith missionaries needed to give way to the measured rhythm of 
a missionary system that dealt with the facts as they were; the lightning needed a bottle.  
Of course, one bottle that was tried during the first period of pentecostal mission 
in the colony was the international and non-denominational Missionary Home. This 
bottle, however, was unable to sustain the Sino-Western dream of a unified mission due 
to its non-uniform structure for fundraising and the expensive environment of Hong 
Kong. The Home allowed for pentecostal missionaries in the city to pool their unevenly 
distributed funds with each giving as they had. The inequality of distributions, however, 
continued to remain a problem. Better connected missionaries could give more to the 
home, but they were also able to hire language teachers and fund trips inland. Meanwhile, 
lesser-known pentecostals could barely make ends meet. Garr was afraid that such 
circumstances might foster sinful feelings, bring reproach on the mission, and tempt 
 




missionaries from departing “from the line on which the Lord led us out.”276 His fears 
ultimately proved well-founded. 
Another large hurdle facing the Missionary Home bottle was the difficulty in 
communicating with global audiences as different missionaries tended to be connected to 
different publications, and money could not be routed to the appropriate people. Hoping 
to set the record straight on financial giving, Pentecostal Truths had to “issue a note of 
warning to all who are interested in the pentecostal work of Hongkong, China.” The 
writer, most likely Mok, emphatically declared that “we have never authorized any 
person or persons individually to raise money for the pentecostal work here” and that 
“free-will offerings may be sent to Bro. A. G. Garr, Bro. T.J. McIntosh or the editor of 
this paper.”277 This clarification of whom to send money to was most likely written to 
keep people from sending money to Awrey, who had taken collections for a Bible school 
while in route and was still listing his residence in Hong Kong though he had since left. 
Unfortunately, the clarification was not picked up by other periodicals, and confusion 
about the authority to raise funds for Home persisted even after the unified Hong Kong 
Pentecostal Mission collapsed. At the fateful Arroyo Seco Camp Meeting of 1913, the 
Garrs and Frank Denney—all of whom had recently returned from Hong Kong—
advocated for funds for a unified (albeit foreign-run) home; a collection was even taken 
up. This small triumph was overshadowed, however, by the theological lightning storm 
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that followed R. E. McAlister’s declaration that water baptism should only be done under 
the single name of Jesus Christ. When Frank Denney jumped on the stage in defense of 
trinitarianism, the vision of a united pentecostal mission in Hong Kong died alongside the 
hope of a united global pentecostal movement.278 
Of course, in 1910, King had already recognized that divisions among 
pentecostals were wreaking havoc on the field. While King would have liked to stay in 
Hong Kong, he felt the pull of God’s call to leave and the push of unnamed missionaries 
to do so, as well. King recalled, “I could do but little in Hong Kong. There were those 
there—not natives—with whom you could not work unless you bowed down to them in 
absolute servitude, which thing I could not do.” As the most senior pentecostal 
missionary working in Hong Kong at the time, Thomas McIntosh was likely whom King 
was guardedly referencing. McIntosh was a missionary with the Pentecostal Holiness 
Church of North Carolina, and King had spent some months working alongside him at a 
new station in Sainam.279 Even after a short few months, it was clear to King that 
internecine struggles over leadership had begun to cause the Hong Kong group to 
fracture. Major theological divisions only worsened the matter. 
King’s 1949 memoirs pointed to what he saw as the root of all these problems: the 
faith mission system itself.  
Many serious mistakes were made, and vast sums of money wasted as a result. 
Mistakes will be made by churches having definite societies organized for the 
 
278 Frank J. Ewart. The Phenomenon of Pentecost. Houston, TX: Herald Publishing House, 1947) 76-77. 
279 Joseph H. King, “From Brother J. H. King / Hong Kong, China,” The Bridegroom's Messenger, January 
1, 1911, 2. 
134 
 
promulgation of the gospel among heathen nations, but not, by far, as many as 
have and will be made by the unstable and unsober methods followed by those on 
the supposed faith line and the people in sympathy with them. … The vast 
majority of Pentecostal missionaries that went out on this line from 1907 to 1912 
have proven failures, and their work is lost. I followed their tracks and found it 
so.280 
 
The “faith line” was capable of much to be admired, yet King’s travels also illustrated 
that there were rampant abuses made possible by the disorganization it implied. He was 
not alone in making this assessment. As pentecostal denominations began to take shape in 
the mid to late 1910s, many expressly mentioned foreign missions as a key reason for 
taking steps to organize. Meeting in Hot Springs, Arkansas in 1914, the first General 
Council of the Assemblies of God expressed the need for greater cooperation and unity: 
The Pentecostal saints in the United States and Canada especially have seen this 
great need of co-operation, fellowship and unity, according to the Scriptures, and 
have felt such a great need of the same in the Home and Foreign Mission work 
that in different parts of the country brethren have undertaken, we believe in the 
Name of Jesus, to accomplish this end, but seemingly God has a more Scriptural 
basis and method and a broader field and a greater work than has been 
accomplished.281 
For the Assemblies of God, the wanton waste of the faith mission approach 
rendered it unbiblical. The denomination, then, was an antidote to this chaos because it 
could offer a more orderly, efficient, and Biblical approach to foreign and home missions. 
Foreign missions were also incredibly important to the newly formed Pentecostal 
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Holiness Church. In 1911, McIntosh’s Pentecostal Holiness Church and King’s Fire-
baptized Holiness Church met in Falcon, North Carolina to work out the terms of their 
merger and elect officers. Both churches already had missionaries on the field, many of 
whom King met while working in China. As such, at their second general conference in 
1913, the church elected a Committee on Missions that was commissioned with the task 
of developing a missionary infrastructure for the church. The committee created a 
General Mission Board to oversee mission work, examine missionary candidates, and 
collect and distribute funds centrally.282 King sat on the committee and went on to 
become an important leader within the newly united church; he was eventually elected to 
be the General Superintendent in 1917. In stark contrast, McIntosh, who had since left 
China, was kicked out of the denomination by 1912.283  
Changing Bottles, Changing Identities 
The pentecostal missionary enterprise in Hong Kong underwent a dramatic shift because 
of the denominational births, mergers, and splits taking place in the United States during 
the 1910s and 1920s. After their split, the independent Hong Kong Pentecostal Mission, 
led by Mok and later Sung, continued on the faith line for some years. Yet, as 
missionaries abandoned the Chinese congregation, the line between faith and self-support 
became meaningless.  Some pentecostal missionaries held tight to faith mission principles 
following the formation of pentecostal denominations in the 1910s and 1920s, but by the 
 
282 Minutes of the Second General Council of the Pentecostal Holiness Church (1913), 10-11. 
283 Woods, “Failure and Success in the Ministry of T.J. McIntosh.” 
136 
 
1930s, virtually all of the missionaries working in the colony had aligned themselves with 
a denominational home body. For most missionaries, the future of mission in Hong Kong 
depended on bottling the pentecostal lightning. 
Yet, this process of bottling required adopting structures that were previously held 
suspect by many pentecostals—what began as a non-denominational movement of faith 
and revival had to quickly adopt more tried and tested forms of governance that could 
sustain them for the long run. The shift from movement to denomination had large 
impacts on pentecostal self-identity and missionary goals. Rather than working 
cooperatively, groups of pentecostals began erecting barriers between themselves and 
staking out territory; rather than just saving souls, pentecostals became intent on 
spreading the right pentecostal doctrine; and rather than going wherever the Spirit blows, 
pentecostal missionaries had to first check with their superiors. After these shifts, being 
pentecostal in Hong Kong meant something different; if a group wanted to say they were 
“pentecostal,” they would have to specify which kind. 
Conclusion: Beginnings and Endings in Global Hong Kong 
 Between 1907 and 1913, the pentecostal movement laid down roots in Hong 
Kong and southern China; some of those roots would sustain the movement for years to 
come, but others would wither and fade. Led by the Garrs and Mok Lai Chi, the Hong 
Kong Pentecostal Mission became the base of pentecostal activity in the colony during 
these first years. The united Sino-Foreign mission was a transurban center for mission 
that impacted the colony, China, and Chinese communities around the globe through its 
publications and personnel. This global center, however, could not last forever. The 
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financial difficulties of the faith mission system had begun to show their limitations in the 
expensive port city, and fractures began to emerge in the community as missionaries 
experienced different degrees of success in tapping the global pentecostal network for 
funds. Most importantly, the very concept of what it meant to be such a center was not 
agreed upon by all involved. Gradually, those fractures became chasms as globe-trotting 
missionaries, theological controversy, and racialized struggles over leadership split the 
unified group in 1911. 
 While this unified group did not last, its legacy continued to shape the pentecostal 
missionary enterprise for the next few decades. The short-lived dream of a unified center 
of mission would live on as new denominational groups set out to remake Hong Kong 
into the headquarters for denominational missions. Pentecostals would continue to 
compete in the religious marketplace of Hong Kong by banking on the potent 
combination of hot and noisy worship services and educational efforts, and the Hong 
Kong Pentecostal Mission’s emphasis on restitution popped up in pentecostal revivals all 
the way into the late 1930s. The potent gender dynamics of the Mission also laid out a 
pattern for years to come. Single women fueled the pentecostal missionary enterprise in 
the colony—and southern China, more generally—because they tended to outnumber, 
last longer, and provide a more stable base for mission than their male counterparts. 
Despite this primacy, pentecostal women tended to reify patriarchal gender structures by 
deferring to male leadership at almost every turn. In the ensuing decades, this pattern 
would only grow stronger as male-led denominational structures took hold. 
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 Of course, other aspects of the Hong Kong Pentecostal Mission’s legacy were left 
behind. The faith mission system which supported and made the mission possible was 
ultimately rejected by most pentecostals because it was such an unstable basis for 
financial support. In turning to more established financial structures, however, 
pentecostals in Hong Kong also embraced the foreign-led hierarchies they often entailed. 
Following this period, no Western pentecostal group would make a concerted effort at 
shared leadership structures in Hong Kong until after World War II. By 1913, the utopian 
vision of a unified, multi-cultural pentecostal movement was dead, but the 
denominational rumblings in North America were set to redefine the shape of the global 
pentecostal network and pentecostal mission in Hong Kong.  
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CHAPTER 3  
GATEWAY HONG KONG: 
NEW CENTERS AND PERIPHERIES IN PENTECOSTAL MISSION, 1914-1928 
 
Hong Kong is an important center. The missionaries going to Yunnan fu,  
to India and to the interior of South China all pass through Hong Kong,  
so it is needful to have some missionaries there. 
- Blanche Appleby284 
 
 
Hong Kong’s unique status as both Western and Chinese has led many to describe the 
city as a “gateway” between China and the West. From one direction, Western ideas, 
goods, and people crossed Hong Kong’s porous border and flooded into China. From the 
other direction, countless Chinese people poured out of the country and sailed to find 
better fortunes in the West.285 Yet, a gateway is more than a passageway; it also a liminal 
place, existing at the intersection of two worlds and inextricably bound to both. Though a 
product of British colonialism, Hong Kong was also the seedbed for China’s reformers, 
nationalists, revolutionaries, and political leaders. Sun Yat-sen, Jiang Jieshi, and Chen 
Duxiu all called the colony home at various points in their lives and used the port as a 
safe place from which to learn about the world outside China or try out new ideas and 
strategies.286 This liminal status was also prized by pentecostal missionaries as they 
 
284 Blanche Appleby, “Heroism on the Mission Field,” The Latter Rain Evangel, June 1918, 19. 
285 This gateway analogy is one that Steven Tsang uses on several occasions in his recent history of Hong 
Kong. See, Tsang, 86. 
286 Sun is largely regarded as the father of modern China; Jiang served as the head of the Republic of China 
from 1928 to 1975; and Chen was the first secretary of the Chinese Communist Party. 
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began to reorganize themselves after the collapse of the Sino-Foreign Hong Kong 
Pentecostal Mission and the faith mission financial system.  
As denominationally endorsed missionaries arrived in the colony, they brought 
with them a vision of Hong Kong that re-situated it in reference to the global pentecostal 
network, which was itself in a liminal state of structural change. The network of 
periodicals and revivalist centers that had sustained the movement was gradually 
displaced by denominational organizations that provided clearer identities and stronger 
financial structures. The global pentecostal discourse was changing, and Hong Kongs’ 
place in that discourse was changing as a result. No longer was Hong Kong a transurban 
center of global missionary activity. Instead, it became merely the “gateway” that 
connected North American denominational headquarters and a vast China missionary 
endeavor. From Hong Kong, pentecostal missionaries translated and produced 
pentecostal literature, hired colporteurs to expand the pentecostal message inland, and 
took trips to scout out potential areas for future expansion. Sitting on the edge of China’s 
interior, gateway status rendered Hong Kong as peripheral in many pentecostals’ 
missionary imaginations. 
Yet, the “gateway” status did imply a sort of centrality. Earlier missionaries had 
mostly spread the pentecostal messages in and around the urban centers of Hong Kong, 
Canton, Sainam, and Yunnan-fu. As time wore on, however, pentecostal missionaries 
began to make good on their dreams of reaching the “empty fields” of China and began 
setting up missions in the small villages and peripheral areas where no missionary had 
gone before. Unfortunately, their progress to the frontiers was often cut short by political 
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turmoil. Forced back to the coast, missionaries scrambled to find housing and feel useful 
as they pined for the interior. In the eyes of these missionaries, Hong Kong remained a 
“center” only in the same sense as a central train station. As Blanche Appleby said, it is 
“needful” to have some missionaries because so many others are passing through.  
 For fewer pentecostasls, Hong Kong was a “center” of missionary focus and 
activity in its own right. As denominations like the Pentecostal Holiness Church set up 
more permanent missions in the city by procuring property, they were able to implement 
models of mission that had heretofore been impossible. Joining the ranks of single 
women in the colony, married pentecostal women set up homes and endeavored to use 
the Christian household as a gateway into the hearts and minds of the Chinese population 
of the colony. Likewise, pentecostal missionaries and Chinese pastors soon found that 
they were uniquely suited to compete in the multi-religious marketplace of Hong Kong. 
By destroying idols and praying for healing, pentecostals provided a gateway spirituality 
that bridged the Chinese and Western worldviews. Thus, from 1914 to 1928, Hong Kong 
was simultaneously peripheral and central to the pentecostal missionary enterprise in 
southern China; it was a gateway, and in that liminal space, a new kind of pentecostal 
mission was being forged that was different than what came before. 
Structure: Denominational Conquest 
As the pentecostal movement began to fracture along theological, racial, and regional 
lines in the United States, the pentecostal missionaries in the field responded in various 
ways; some were actively involved in denominational formations, and some dragged their 
feet on their way into the fold. By the beginning of the 1920s, however, most of the 
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missionaries working in Hong Kong had affiliated and received credentials from one, or 
more, pentecostal denominations. This transition to denominational affiliation is captured 
in Figures 3.1 – 3.7. This series of maps illustrate two major trends. First, it shows that 
denominational silos were erected rather fast, with cooperative and independent missions 
in Hong Kong mostly collapsing at the same moment pentecostal denominations arose in 
the United States. Second, pentecostal missionaries tended to avoid areas where other 
pentecostal missionaries were present regardless of their denominational affiliation.  
 















































These two trends—the rapid development of denominations and the spatial 
distancing between mission locations—point towards a major shift in the discourse of 
pentecostal mission in the colony. The structures, methods, and even aims of mission 
were changing. Whereas “Love, Faith, and Unity” may have been the watchwords of 
early pentecostals to Hong Kong, missionaries soon found words like “purity,” 
“doctrine,” and “denomination” far more appealing.287 These discursive and structural 
shifts also affected Hong Kong’s role in the global pentecostal network. The 
denominationalization of mission meant that the loose Sino-Foreign network knit 
together by the early Hong Kong leaders was quickly divvied up by denomination; 
pentecostals began staking out territories in China. Internationally, Hong Kong 
missionaries who had once arrived on faith in Hong Kong came home to help build 
denominational missionary funding structures. The high-minded era of pentecostal faith 
mission was over, and strategic denominational mission was rising to take its place. 
Changing Structures: Councils & Boards 
The earliest pentecostal missionaries saw the experience of spirit baptism as a 
basis for unified cooperation, but the concrete funding challenges, personnel issues, and 
doctrinal conflicts gave denominations a structural edge over the faith mission system for 
most missionaries.  In adopting denominational structures, however, missionaries also 
tended to adopt the institutional logics of those denominations. Sometimes, these logics 
overlapped missionaries’ own goals and ideas of mission, and sometimes missionaries 
 
287 The Apostolic Faith, September 1907, 2. 
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bucked against the institutional reins.288 Even if done reluctantly, the embrace of 
denominational institutions often meant the addition of denominationally specific goals 
and tendencies. Pentecostals were no longer just interested in converting the heathen to 
the pentecostal gospel; they wanted to convert them to the right pentecostal gospel.  
Denominations tended, though not always, to offer a more secure source of 
funding to missionaries on the field through the adoption of regularized funding and 
governance structures that were utilized by other denominations. The Pentecostal 
Holiness Church, for example, followed their Methodist heritage by adopting a Mission 
Board model in 1913. While each conference of the church had its own Mission 
Committee, the Board was an elected, centralized body that oversaw the collection and 
distribution of funds and the selection and appointments of missionaries. Originally, the 
Mission Board was designed to be made of elected officials who oversaw missionaries 
independent of conference oversight. By 1917, however, the need for more centralized 
leadership led the church to collapse the responsibilities of the Mission Board into those 
of the General Board of the Church. In terms of personnel, however, little had changed. 
Of the four officers elected to the Mission Board in 1913, three of them became leaders 
in the General Board in 1917, a move that indicated how central interest and expertise on 
mission was to denominational identity. The world-traveling Joseph H. King was elected 
 
288 This study is not an institutional history, as such. Still, as Sally Kohlstedt observed, “institutions provide 
vantage points from which to view the connections between ideology and operation.” While pentecostal 
institutions and denominations are not the learned societies Kohlstedt had in view, they nonetheless were 
vehicles for knowledge production and action. In Hong Kong, the institutionalization process provided a 
new vehicle for missionary thought and action. See, Sally Gregory Kohlstedt, “Institutional History,” Osiris 
1 (1985): 17-36. 
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as General Superintendent, A. E. Robinson became the General Secretary, and G.F. 
Taylor became the General Treasurer.289 King went on to serve as General 
Superintendent for the next three decades.  
Despite this centralization on paper, it took some time for the Board to exert 
control over and raise funds for the missionaries who were already on the field. 
Furloughs, for example, proved continually problematic. After Anna M. Deane and her 
niece, Anna Deane Cole, joined the conference in 1915, they began writing home to 
request funds for a furlough.290 Deane’s health was quickly deteriorating, and she had 
been in Hong Kong for almost nine years without a trip home; Cole likewise had been in 
Hong Kong for about seven years. It seems, however, that they had not thought to request 
funds from the General Board. King only learned of the request as he passed through 
Birmingham on the way to another conference. It was “with mingled feelings of surprise, 
pain and pleasure” that he learned “that the pastor and church at Birmingham had just 
raised the sum of $300.00 to assist in the defraying of expenses” to bring the women 
home. King immediately informed the denominational treasurer to wire the funds to the 
women. The funds ultimately arrived too late; with a ticket in hand, Deane died in Hong 
Kong on December 1918 at the age of sixty-four.291  
 
289 Minutes of the Third Session of the General Convention of The Pentecostal Holiness Church (Falcon, 
NC: The Falcon Publishing House, 1917), 22. 
290 Cole and Deane joined the Pentecostal Holiness Church indirectly through their sending church: The 
Tabernacle Church of Birmingham, Alabama. The Tabernacle Church joined in 1915, and the Pentecostal 
Holiness Church embraced Deane and Cole as “our missionaries. G. F. Taylor, “Our Missionaries,” The 
Pentecostal Holiness Advocate, January 8, 1920, 8. 
291 Early May Law, “Anna M. Deane,” The Pentecostal Holiness Advocate, November 7, 1918, 11-12. 
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Soon, however, the Board began sending new recruits in droves. By 1921, seven 
new missionaries had been sent by the Board: William H. and Orine Turner, Talmage H. 
and Eva B. Rousseau, Pearl Loftin, Julia Payne, and Mary Wilkes Andrews. Even with 
the centralized recruiting, missionaries in Hong Kong still showed their proclivity for 
faith line independence. Andrews, for instance, abruptly left the colony and returned 
home in 1925 without the Board’s approval. Having learned of this only after Andrews 
arrived back home, the Board issued a statement in January of 1926 declaring that they 
did not approve of the manner of her departure and, as such, would not cover her 
expenses.  
Hoping to mend the wound, Andrews wrote to explain herself.  In a letter 
published in March of 1926, Andrews explained that she had decided to leave for home 
after learning of her father’s imminent death. Joining the hundreds of Europeans fleeing 
the Hong Kong-Canton General Strike, she borrowed over $300.00 and boarded the next 
boat home. She pointedly added that after five years in the field, she “felt it permissible” 
to leave and that her absence might help the remaining missionaries, some of whom were 
using their personal, Board-issued allowances to cover their necessities. Moreover, she 
assured the Board that other more senior missionaries on the field felt that her departure 
was justified and that she hoped to return to the field soon as the Board and funds 
permitted.292 Though opting to publish her letter, the Board no doubt took offense at the 
 




faith line independence and back-handed critiques Andrews levied; she never returned to 
the field. 
With the exception of Andrews, the Board model began to truly establish itself in 
Hong Kong with the arrival of the Rousseaus and Turners in 1920. Talmage H. Rousseau 
had begun his rise in the denomination when he served on the Missions Committee of the 
1914 Annual Meeting of the North Carolina Conference, the largest conference and 
heartland of the denomination.293 At the meeting, he would have heard first-hand about 
mission in Hong Kong from E. May Law. Two years later, William H. Turner served on 
the same committee.294 Both continued to play prominent roles on committees at 
conferences until they and their wives were commissioned as missionaries by the 
conference in 1919.295 After their arrival in Hong Kong, Talmage H. Rousseau and 
William H. Turner took turns serving as superintendent of the multiple configurations 
taken by the Pentecostal Holiness Church’s mission in China. Both men also began 
taking advantage of the new periodical of the church by sending home a continuous 
stream of letters and reports.296 Upon arrival, the Rousseaus used their institutional 
connections to make an impassioned plea for a permanent Missionary Home in the 
 
293 Proceedings of the North Carolina Annual Convention of The Pentecostal Holiness Church, The Fourth 
Session (Since the Consolidation) (Falcon, NC: The Falcon Publishing Company, 1914), 8-9. 
294 Minutes of the Sixth Annual Session of The North Carolina Convention of The Pentecostal Holiness 
Church, (Falcon, NC: The Falcon Publishing Company, 1916), 8-9. 
295 Minutes of the Ninth Annual Session of The North Carolina Convention of The Pentecostal Holiness 
Church, (Falcon, NC: The Falcon Publishing Company, 1919), 18. 
296 A study in contrast, Eva B. Rousseau and Orine Turner embodied the role as missionary “wife” quite 
differently. See the section on gender below for more. 
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colony; unlike previous missionaries who subsisted on the disparate network of 
periodicals, the Rousseaus set out to harness the power of a unified structure to build an 
institution and claim permanence in the colony.  
By 1922, they had accomplished their goal, and the first pentecostal-owned piece 
of land was purchased in Homuntin, Kowloon.297 Due to cost and immediate need, the 
preexisting work at Shaukiwan remained in rented buildings. However, after the 
fundraising success of the Missionary Home, the institutionalizers continued their 
purchase of property. A double-decker Gospel Boat was bought for Hong Kong around 
1923, a mission station in Pakhoi was acquired from the New Testament Mission in 1924, 
and, after weathering the outbreak of a global financial crisis, a permanent space for the 
Shaukiwan mission was finally acquired in 1934.298 
This effort to acquire and own space was unique among pentecostal missionary 
groups in the territory. The Assemblies of God missionaries continued to rent space up to 
 
297 There is one caveat to this distinction. In July 1911, Paul Bettex seems to have purchased a portion of a 
small island in the British territory for the sake of the Pentecostal Mission. The application lists the island 
as Fu Taü Chaü. My own efforts at locating the parcel of land were unsuccessful, but Connie Au suggested 
that this could be a reference to Fat Tong Chau, an island once used by the Qing government for a customs 
station meant to halt the importation of opium into Guangdong. The station was abandoned in 1899 after 
the British acquired the New Territories, and it seems to have remained unused for decades after. Though 
not a conclusive identification, the deed does mention that the lot had a superstructure on it. More research 
is required to pinpoint the exact location. Regardless, the land was likely never used by pentecostals. Soon 
after the purchase, the united Hong Kong Pentecostal Mission broke apart and less than a year after the 
purchase Bettex’s wife died. Wrangling enough resources to set up a missionary rest home or training 
school, the only imaginable use for such an out of the way island, would have been almost impossible. 
“Application from Penticostal [sic] Mission for Lease of Islands in British Territories for Agricultural,” 
HKRS58-1-58-18, Hong Kong Government Records Service, Hong Kong, China. 
298 William H. Turner, “Inland with my Colporteurs,” The Pentecostal Holiness Advocate, June 7, 1923, 5; 
1924 Pakhoi Deed, Turner Collection, Canadian Collection, Hollinger Box #4, International Pentecostal 
Holiness Church Archives, Oklahoma City, Oklahoma, U.S.A.; Lease of the Shaukiwan Inland Lot No. 551 
(July 25, 1934), Canadian Collection, Hollinger Box #4, International Pentecostal Holiness Church 
Archives, Oklahoma City, Oklahoma, U.S.A.; 
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World War II, and the Chinese-run Pentecostal Mission was only able to buy a building 
on Castle St. in 1937.299 Smaller pentecostal and less centralized groups were simply 
unable to wield and direct the finances needed to acquire space in Hong Kong. 
Missionaries for the Pentecostal Holiness Church, however, saw these spaces in terms of 
practicality and stewardship; by escaping rising rents and greedy landlords, the buildings 
could house schools, church services, prayer meetings and become a permanent anchor 
for mission to the surrounding areas.  
Of course, these spaces were just as valuable to Chinese people themselves. In 
1934, Dr. Chan Pak-chue, one of the early fruits of the pentecostal missionary enterprise, 
led an attempt to dramatically expand the property acquisitions in the colony.300 Dr. Chan 
Pak-chue’s story was indicative of the power that pentecostal denominational institutions 
could offer and how important property ownership was to Chinese pentecostals. He had 
become acquainted with the pentecostal message in the early 1910s when he met E. May 
Law in Canton. Law saw promise in the young Chan and brought him and another 
Chinese man to the United States to study in 1914.301 Leaving his wife and newborn child 
behind, Chan spent the next three years at the Falcon Holiness School, where he went 
from 4th to 12th grade. From there, he went on to attend Asbury and eventually graduated 
with a medical degree from George Washington University by 1925. While he finished 
 
299 Sung, “The Story of My Conversion,” 16.  
300 Robert E. Robinson, “Shaukiwan Badly in Need,” The Pentecostal Holiness Advocate, May 30, 1935, 5.  
301 Pak-Chue Chan, Wayne T. Messerly, and Patricia Lounsbury Bliss, The Marvelous Promises: The 
Miracle of a Chinese Christian Doctor: The True Life Story of Modern Faith in Action Through Dr. Chan 
and Promise, Inc. (New York: Grace Foundation, 1974), 176-191. 
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his medical degree, Chan was also helped to establish the first independent Chinese 
church in Washington, D.C. After eleven years in the United States, Chan returned home 
to his family in Canton in 1925. Shortly thereafter, he opened a small hospital.302 From 
Canton, Chan traveled to Hong Kong frequently and often spoke in the missions of the 
Pentecostal Holiness Church.  
Unfortunately, in 1932, his long-worked for dream collapsed as Chan and his 
family were forced to flee Canton when local warlords put a price on his head. With the 
help of the Rousseaus, the Chan family settled in Japan for a time, and in 1934 Chan 
returned to the United States on a speaking tour to raise support for his work and Chinese 
Christians in Hong Kong.303 While passing through Georgia, Chan promised the General 
Board of the Church that he would match every American dollar given with a Chinese 
dollar (about .70 USD at the time) so that the Church could buy property in Hong Kong, 
saying that “our folks in Shaukiwan are badly in need of a school and church 
building.”304 The proposition galvanized the Chinese in Hong Kong; Cole said that they 
were “thrilled over the thoughts of having our own building,” and many began 
sacrificially giving to make the purchase possible.305 The building was procured by the 
end of the year, and Chan returned to his work in Canton by the end of 1935. 
 
302 Chan, et al., The Marvelous Promises, 192-226. 
303 Chan, et al., The Marvelous Promises, 227-253. 
304 Robinson, 5.  
305 Anna Deane Cole, “Chinese Christians Gladly Responding,” The Pentecostal Holiness Advocate, May 
17, 1934, 4-5. 
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Unfortunately, he and his family were forced to flee to Hong Kong two years later as the 
Japanese invaded the city.306 
The sort of self-support championed by Chan had been the dream of the 
Pentecostal Holiness Church missionaries and General Board for some time. However, 
their emulation of other denominations’ structures led to similar outcomes in giving 
Chinese leaders a say in the running of the missions.307 In April 1923, the missionaries 
were ordered by the General Board to meet and transition the China field into a full 
conference of the Pentecostal Holiness Church.308 Meeting regularly as a conference, 
however, proved difficult, and the China Conference had to reorganize again in July 
1938.309 In the course of each meeting, officers were elected, and committees on 
literature, finance, labor, and more were created; no Chinese pastors or workers were 
involved. Though missionaries had hoped to finally admit some Chinese workers in 1939, 
the rapid invasion of South China by the Japanese forced them into a frantic scramble for 
survival, and they were unable to hold another conference meeting prior to the invasion 
 
306 It is unclear if this promise was ever followed through on. Chan’s speaking engagements, track record of 
success, and the fact that the property was procured suggest that he made good on his promise. There seems 
to have been some issues, however, between Chan and the Pentecostal Holiness Church, as Chan chose to 
operate independently of them. The Board and some churches expressed a touch of resentment that they 
had not been consulted by Chan and that he did not visit all the conferences. While Chan worked with the 
denomination, his network extended far beyond it. For a full account of Chan’s life see, Chan, et al., The 
Marvelous Promises. 
307 Denominational pentecostal missionaries were often operating in a classical missionary paradigm with 
foreigners retaining control of missionary structures. By not readily elevating Chinese leadership, however, 
many pentecostals met similar fates as their forbearers. The nationalist zeitgeist that followed the May 4th 
Movement continually threatened to topple their missionary gains. See, Bays, A New History of 
Christianity in China, 70-72, 80-82, 107-09.  
308 William H. Turner, “About our China Work,” The Pentecostal Holiness Advocate, June 14, 1923, 13. 
309 “Organization of the China Conference,” The Pentecostal Holiness Advocate, October 13, 1938, 6-7. 
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of Hong Kong.310 Ultimately, it took missionaries being forced out by the Japanese for 
the Chinese Pentecostals to gain a foothold. When Dorothy Mung, a long-time teacher 
and Bible woman for the Pentecostal Holiness Church, reincorporated the Shaukiwan 
School following the defeat of the Japanese, she did so under her own name.311 
The institutional logics of the Assemblies of God, however, resulted in a rather 
different approach to mission in the colony. Around the same time that the Rousseaus and 
Turners were establishing their Board-centric approach in Hong Kong, the majority of 
pentecostals in South China came together to form the South China District of the 
Assemblies of God in 1921. Influenced heavily by the Christian and Missionary Alliance, 
the district model allowed the missionaries who operated on the independent line to form 
a cooperative body that was connected to the emerging Assemblies of God. This 
approach provided missionaries several benefits to the previous faith structure. First, it 
allowed them to find a more formalized and structured basis for collaboration through the 
selection of district leadership. Second, the district’s affiliation with the North American 
Assemblies of God also gave many missionaries the opportunity to expand their funding 
sources.312 While most missionaries were already connected to congregations and 
 
310 Clyde H. Herndon, “Our Nerves are Going Through a Severe Strain,” The Pentecostal Holiness 
Advocate, December 14, 1939, 6. 
311 Interestingly, as no missionaries from the Pentecostal Holiness Church were present immediately 
following the war, Mung asked Coralee Haist, a single missionary for the Pentecostal Assemblies of 
Canada, to help her re-register the school. Haist was not approved by the government (most likely due to 
the fact she had not been involved prior to the war), so Mung was forced to venture out on her own. 
Dorothy Mung, “History of Hong Kong P. H. Church.” 
312 The formation of the District happened to coincide with Alice E. Luce’s seminal articles on missionary 
methods in The Pentecostal Evangel. Her work pulled heavily from Rolland Allen, and advocated for the 
founding self-supporting, self-governing, and self-propagating churches as the best mode for the 
spontaneous expansion of the church. While it is unclear if the missionaries who founded the District had 
156 
 
networks that became the Assemblies of God, cooperation on the mission field ultimately 
resulted in the diverse network’s resources being directed in a more uniform manner. 
Finally, the creation of the District Council helped to draw a line in the sand over the 
theological controversy spreading throughout North America: The New Issue, a 
pentecostal movement that rejected Trinitarian theology and baptismal formulas that 
baptized in the name of “Jesus Only.” 
This autonomous, cooperative approach was a compromise with models of 
mission that placed too much control in the hands of homeland denomination 
bureaucrats. However, it also proved to be far less stable as an operating model, and by 
the mid-1920s, the South China District began to rupture. The first issue came as the 
Pentecostal Assemblies of Canada and the Assemblies of God chose to split in 1925 over 
a difference in missionary policies.313 Following suit, the South China District Council 
split into Canadian and American branches. Around the same time, the Assemblies of 
God’s Division of Foreign Missions began to take a more active and organized approach 
to oversee their missionaries more directly.314 This increased foreign oversite did not mix 
 
read Luce or Allen, it is apparent that the ideas were in circulation among missionaries. For more on Luce 
and her importation of Allen, see Everett A. Wilson and Ruth Marshall Wilson,” Alice E. Luce: A 
Visionary Victorian,” in Portraits of a Generation: Early Pentecostal Leaders, ed. James R. Goff and 
Grant Wacker (Fayetteville, AR: University of Arkansas Press, 2002), 159-76. Alice E. Luce, “Paul’s 
Missionary Methods,” The Pentecostal Evangel, January 8, 1921, 6-7; Alice E. Luce, “Paul’s Missionary 
Methods,” The Pentecostal Evangel, January 22, 1921, 6,11; Alice E. Luce, “Paul’s Missionary Methods,” 
The Pentecostal Evangel, February 5, 1921 , 6-7. 
313 Allan Anderson, To the Ends of the Earth, 51.  
314 This was precipitated by the establishment of official by-laws and a constitution for the Assemblies in 
the United States in 1927. These developments combined with the dedicated leadership of Noel Perkins to 
make Assemblies of God Missions a much better financed and organized endeavor. See, McGee, “Chapter 
8: Noel Perkin and Departmental Changes,” This Gospel Shall Be Preached, digital edition. 
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well with rising anti-foreign sentiments in China and a growing disagreement among 
missionaries over differences concerning Chinese leadership.  
The disagreement came to a point in 1927 with the Guomindang's declaration that 
religious organizations be headed by Chinese officers. That year, the District Council 
resigned and allowed the Chinese Committee to take the lead. Financial control, however, 
effectively nullified nationalist conceptions of self-government. Soon, the District 
Council reconvened and reasserted its influence over the Chinese Committee by pulling 
the purse strings and insisting that self-government only came with self-support.  315  The 
rift was patched over some by 1930, though the missionary and Chinese groups operated 
more distinctly from there on out.316  
Not all missionaries dealt with these changes well, especially George and 
Margaret Kelley, who were some of the more successful and longest-serving missionaries 
in South China and founding members of the Council. Their story illustrates how 
denominational affiliation was often fluid and determined by their relationship with 
oversight. Prior to working with the District Council, George Kelley had held affiliation 
with the Pentecostal Assemblies of the World in the early 1910s, before it was a “Jesus 
 
315 In effect, the Chinese Committee was kept in a subservient position as the missionary-run South China 
District Council granted funds to the Committee and demanded that the Chinese Committee submit a 
budget to them in return. John E. Perdue, “Letter from John Perdue, November 12, 1928,” John Perdue 
Folder, Assemblies of God World Missions Archives, Springfield, Missouri, U.S.A; “Minutes of the 
Meeting of the South China District Council (August 29, 1928),” South China District Folder, Assemblies 
of God World Missions Archive, Springfield, Missouri, U.S.A. 
316 Interestingly, at later annual meetings, missionaries only resolved to recommend actionable items to the 
Chinese Council, that is except when dealing with financial matters they could control directly. While still 
subservient, the Chinese Committee seemed to be able to exert more autonomy. “Minutes of the Meeting of 
the South China District Council (July 2, 1932),” South China District Folder, Assemblies of God World 
Missions Archive, Springfield, Missouri, U.S.A.  
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Only” fellowship. At some point, Kelley was reportedly rebaptized.317 As the crisis 
spread, Kelley had a change of heart, switched his credentials to the Assemblies of God, 
and continued his work in South China. Kelley, however, did not like the increased 
foreign oversite by denominational officials in the United States and was actively 
campaigning for Chinese self-government.318  
By 1930, the denominational strife and approach to Chinese-leadership led the 
Kelleys to reassert their independent faith mission roots. In the following two years, 
Kelley rejected the Missionary Council’s authority over all of South China, refused to 
recognize the split between Canadian and American Assemblies, stopped attending 
business meetings, and asserted control over two stations in Canton against the wishes of 
the Council. Soon, the Kelleys’ credentials were revoked by the Assemblies, but they 
could not be put off the field, and in 1933 they affiliated with the loose alliance of 
Oneness churches called The Pentecostal Church Incorporated.319 Sadly, Margaret Kelley 
died shortly thereafter, and George Kelley proved even more untamable. Mattie 
Ledbetter, herself a veteran missionary, described the recently widowed Kelley as a “real 
Absalom” to the missionaries who felt that he was turning the Chinese against the 
 
317 Talmadge L. French, recorded Kelley as being rebaptized in 1927. I am unable to corroborate the 
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missionaries by “courting favor” with them when missionaries tried to correct them. 
Kelley, it seems, had “gone native” and preferred to work directly with the Chinese.320 In 
1935, he married a Chinese evangelist, Eugenia Wen, and they both continued working in 
China up until 1950.321 
 In his rejection of the Council’s oversight, George Kelley, however, represented 
an impulse that was baked into the Assemblies of God’s structure. In 1921, the 
constitution of the district declared that it was their objective “to promote, encourage and 
foster the spirit of self support, self government, and self propagation of the whole gospel 
in China [sic].”322 This commitment to a pentecostal version of Venn’s classic three-self 
structure was followed by most Assemblies missionaries, most of whom were working in 
the interior of China, and was evidenced by the inclusion of Chinese persons as officers 
in the South China District.323  
This strong three-self commitment had already been alive and well in Hong Kong 
through the continuing work of the Chinese-led Pentecostal Mission; however, the 
 
320 Mattie S. Ledbetter, “Letter to Bro. Perkins, Fat Shan, February 11, 1933,” South China District Folder, 
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321 Mark W. Kelley, “Missionary Marriage and Civil War: George Kelley and Eugenia Wan in China, 
1935-1950,” Explorations: The Journal of Undergraduate Research and Creative Activities for the State of 
North Carolina 3 (2008): https://uncw.edu/csurf/documents/markkelley_00.pdf.  
322 As a note for the unfamiliar, the phrase the “whole gospel” is a polemical self-descriptor used by 
pentecostals. Many pentecostals then, as now, believe that the spirit Baptism experience is an essential, lost 
part of Christian spirituality. “Constitution of the South China District Council of the Assemblies of God 
[1921],” South China District Folder, Assemblies of God World Missions Archives, Springfield, Missouri, 
U.S.A. 
323 Of the twelve officers and committee members designated at the first annual convention, nine were 
Chinese. “Minutes of the Annual Meeting of the South China District Council of the Assemblies of God, 




Assemblies’ version only reached Hong Kong when Mattie Ledbetter was reassigned 
there in 1928. Working in the Victoria suburb of Kennedy Town, Ledbetter quickly 
established a preaching hall. Not wanting to be too tied down, Ledbetter was working to 
bring the congregation to a self-supporting status so she could establish a new work in 
Kowloon and lead a series of tent revivals.324 Ledbetter’s hit and run tactics slowed down 
as other missionaries moved to Hong Kong and began overseeing pentecostal work in the 
colony. Following the rift with the Chinese Committee in 1927, Assemblies missionaries 
held to their hard-won territory a bit tighter, as missionary-run works remained clearly 
distinguished from Chinese-run endeavors. For example, one of the largest works to grow 
out of Ledbetter’s early foundations, Kowloon Tabernacle, remained under missionary 
guidance up until the Japanese invasion of Hong Kong.325 
As councils and boards assembled themselves, pentecostal mission in Hong 
Kong—and southern China—changed dramatically. The abandonment of faith mission 
practices meant that missionaries became beholden not just to the Holy Spirit but to 
denominational leaders and hierarchical structures. Pentecostal mission in Hong Kong 
was no longer just a collection of individuals’ quests to save souls; it was a structural 
system that had to be tended, mended, and, if necessary, pruned. Denominational 
 
324 Ledbetter stated that self-support was the goal of all the churches she started during this period. It seems 
the Kennedy Town mission may have achieved this, but the larger Kowloon tabernacle stayed in 
missionary hands. Mattie S. Ledbetter, “Work in Hong Kong,” The Pentecostal Evangel, November 23, 
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325 Harland A. Park was appointed to head the work in Hong Kong in 1937, taking over for Lawrence O. 
McKinney. While Park did not write about the Tabernacle, McKinney was clearly identified as its pastor 
prior to ceding authority over Assemblies of God Missions in Hong Kong to Park. Harland A. Park, “Our 
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structures enabled pentecostals to address the many interpersonal and financial issues that 
were causing so much trouble on the mission field. Just as important, these structures also 
helped to solidify and provide a clear pentecostal identity at a time when there were so 
many conflicting ideas within the global pentecostal discourse. Structures divide, but they 
also define, and that definition was increasingly needed. 
Changing Aims: Doctrine 
The need for definition was most keenly felt with the outbreak of the New Issue, 
but the quest for doctrinal purity was already present in pentecostal concerns for holiness 
and purity. Writing in 1910, Mok Lai Chi expressed concerns over the spread of 
“atheism, No-hell-ism and other such like stuff” in China and the colony. Expounding a 
few years later, Anna M. Deane and Anna Deane Cole lamented that it was hard to keep 
materials espousing “Russelism, Christian Science and her twin sister ‘New Thought’” 
out of the hands of their converts as the city was “flooded with such reading matter.” Not 
shy to name names, they wrote that the spiritual “poison” was flowing directly out of the 
Methodist Press of Shanghai.326 This wave of unorthodox ideas from older denominations 
was complemented by a groundswell of opposition to pentecostals themselves. Early 
testimonies from missionaries and Chinese showed that many of the established mission 
organizations had labeled the pentecostals as “fanatics,” and there was a popular rumor 
 
326 Anna Deane Cole and Anna M. Deane, Untitled letter, The Pentecostal Holiness Advocate, August 2, 
1917, 7.  
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spreading that pentecostals were employing hypnotism to induce ecstatic experiences and 
control converts.327 
By the middle of the 1910s, however, the theological attention of the movement 
had turned inward as missionaries grappled with the challenge of Oneness theology. 
Unsurprisingly, missionaries in Hong Kong tended to straddle the fence, knowing that a 
decision to go to either camp could mean the end to already tenuous financial support. 
That said, many of the independent pentecostal missionaries in Hong Kong and South 
China flirted with or outright converted to the Oneness camp. Corabelle Hammond, 
Addell Harrison, John D. James, George and Margert Kelley, Ralph Phillips, Phoebe 
Holmes (later Spence), and, oddly enough, Frank and Lillian Denney appear on the 
Pentecostal Assemblies of the Worlds Ministerial Record in the same year it took its 
Oneness stance.328 Those who converted were blacklisted from Trinitarian periodicals 
and pushed into the far less organized and smaller network of Oneness pentecostals. In 
terms of the historical record, many of them virtually disappeared altogether.329 Those 
 
327 This was a common complaint of pentecostal missionaries earlier on though it seems to have come from 
the general populace. Other missionaries, like S. C. Todd, a holiness missionary in Macau, critiqued 
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329 Olive E. Mau, for example, was endorsed by the Pentecostal Holiness Church before leaving for China 
in 1912. In 1914, she accepted the Oneness message and was dropped from the denominational roll. At that 
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who reemerged, like Kelley, Holmes, James, and others, were those who chose to re-
adopt Trinitarian doctrines and affiliate with the Assemblies. Some Oneness mission 
undoubtedly continued in the city though to a much smaller degree, and eventually, the 
True Jesus Church, an independent Chinese pentecostal church that espoused Oneness 
theology, began activities in Hong Kong, as well.330 
By the mid-1920s, the New Issue had become old hat, and the main doctrinal 
battle line was between Finished Work pentecostals who saw sanctification as a gradual 
process (represented by the Assemblies of God) and Holiness Pentecostals who saw 
sanctification as a distinct second work of grace preceding Spirit baptism (represented by 
the Pentecostal Holiness Church). The animosity, however, seemed mostly to be coming 
from the entrenched Holiness camp. Writing in 1925, William H. Turner wrote home to 
inform the faithful of the battle conditions: 
The so-called “finished” work has been our most deadly enemy. It comes not as 
such. This devil of delusion comes with a smile, a firm handshake, a “We 
welcome YOU.” It comes pleading for unity, for Oneness in Christ, for common 
brotherhood. This patron of carnality comes begging that controversy may be laid 
aside like the natives of the Land of Promise came to Joshua for peace. They 
come begging that we may all work together in peace and harmony. They are 
grieved beyond expression that we will not co-operate with them. They refuse to 
meet you in an ordered battle in the open, they use the assassin’s plan, they steal’ 
‘in behind your back in ways you had never dreamed of. If they cannot work upon 
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330 Zhang Barnabas, a prominent, schismatic leader in the True Jesus Church, had been active in Hong 
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you they throw a sweet honey-coated, soft-worded, line around your native 
workers and proceed to draw them into their fold while at the same time 
maintaining to you a soft smiling face, a “we are brothers in a common cause” 
attitude. Only last month we found that these people had induced one of our 
workers to act as their representative of a “finished” work monthly published in 
Chinese and that he had gotten about 25 of our members to subscribe for this 
paper before either he or we realized what was being done.331 
 
Turner’s fiery condemnation of Assemblies missionaries’ overtures of peace helped hold 
the denominational line on Spirit baptism as the third work of grace, but it also illustrated 
a growing bitter divide on the mission field.  
The cooperative and unified pentecostal missionary enterprise of the first wave of 
missionaries was clearly dead and buried. This is especially reflected in how missionaries 
talked about each other to audiences back home. Even prior to the formation of 
denominations, missionaries tended to appear in only one or two pentecostal periodicals, 
as these periodicals were usually based around specific regional networks from which 
missionaries drew their support. As denominations formed, however, pentecostal 
periodicals denominationalized as well, becoming the official organs of denominational 
bodies. In such periodicals, it tended to be anathema to refer to any pentecostals outside 
of the denomination by name.332 The divisions in publishing traveled into Hong Kong, as 
 
331 William H. Turner, “Seven Years in China,” The Pentecostal Holiness Advocate, November 25, 1926, 
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332 Women missionaries, especially those who had been in the field prior to denominational affiliation, 
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well. Almost as soon as early denominational leaders had written by-laws, catechisms, 
instructional books, and devotions, missionaries in the late 1910s and 1920s went to work 
translating them into Chinese.333 Requests for used Sunday School materials and 
literature from back home became a constant request of missionaries. Moreover, 
pentecostal missionaries also began producing their own songbooks and tracts for use in 
the field. It was not just enough to save souls, those souls needed the right doctrine, and 
pentecostal missionaries were intent on providing it. 
At the same time, the common fraternity of pentecostals was begrudgingly 
acknowledged. Except when forced close together by happenstance, pentecostals tended 
to avoid other openly pentecostal groups. Even in an area as geographically small as 
Hong Kong, pentecostals spaced themselves out to avoid other pentecostal groups. 
Turner’s complaint illustrates that this attempt at spacing, however, could not keep the 
denominational boundaries completely solid. Chinese pentecostal literature and 
missionary workers, such as Poon Wai Tsz, readily worked across denominational 
lines.334 By the late 1930s and early 1940s, some of this denominational animosity began 
to fade as missionaries found themselves facing common problems and challenges. Just 
as the Japanese invaded Hong Kong, Clyde Herndon of the Pentecostal Holiness Church 
assisted in ordaining one Assemblies of God missionary. Soon after, he gave refuge to 
Assemblies missionaries after their nearby district was overrun by the Japanese. This 
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mutual aid was hidden to the public back home, however. The narratives of these events 
were recorded in denominational periodicals, and none made mention of the other 
denomination or missionaries by name. 335 So, while it seems clear that pentecostal 
missionaries were interested in maintaining denominational boundaries, they also 
interacted across them. At the very least, they worked to ensure that the firm 
denominational lines were drawn for readers back home.336 
The global pentecostal discourse was morphing into a series of subnetworks that 
had clear-cut and policed boundaries. For denominational leaders, mission in Hong Kong 
was no longer about spreading the pentecostal message; it was about spreading the right 
pentecostal message, and rightly defined doctrine was key. This concern for doctrine was 
reflected in the denominational periodicals, and missionaries were sure to let readers 
know that they knew the boundaries and did not cross them. Yet, Hong Kong was a world 
away for most readers, and the ideals and the realities of denominational boundaries 
rarely met the expectations of denominational heads. The Chinese people who worked 
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and worshipped at pentecostal mission stations seemed little interested in the boundary 
lines drawn by those in the West, long-tenured missionaries who remembered earlier 
unified eras of pentecostal mission often stepped across the divide to fellowship with old 
friends, and dire circumstances broke down denominational walls when needed. It is clear 
that pentecostal mission in the colony was shaped by newly formed denominational 
identities, but there were always older facets of identity at work, as well. 
Changing Methods: Becoming the Establishment 
 Pentecostal mission in Hong Kong was always bound up in evangelical forms and 
strategies. Even the early united Hong Kong Pentecostal Mission was a unique 
expression of the Sino-Foreign Protestant Establishment. As one of the bilingual elites of 
Hong Kong, Mok Lai Chi was an educated, bi-lingual leader who was both committed to 
establishing a three-self pentecostal church and to working with Westerners on an equal 
footing.337 The dissolution of the united front, however, did not put an end to pentecostal 
efforts to join the ranks of missionary agencies and organizations that were working on 
setting China on a new, modern path; it merely changed the approach. Rather than 
partnering with Chinese leaders, Hong Kong pentecostal missionaries started to emulate 
missionary institutions and structures that ensured foreign control of the pentecostal 
missionary enterprise in China. 
 
337 Au, “Elitism and Poverty,” 65-7. As an elite, Mok was among the bilingual Christian elite and civil 
servants who were the movers and shakers of Hong Kong. For more on the impact of Christian elites in 
Hong Kong, see Carl T. Smith, Chinese Christians. 
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Education proved to be the earliest and most enduring pentecostal example of 
institution-building and organizational emulation, as pentecostals sought to take 
advantage of the beneficial status granted to mission organizations in Hong Kong. 
Deane’s school in Shaukiwan, for example, started receiving government support in 
1922, and perhaps far earlier.338 This entrance into the missionary establishment was not 
easy to maintain, however. Governmental endorsement also meant governmental 
oversight and expensive regulations. Rousseau tried to impress this very point on readers 
back home in 1928, threatening that a failure to raise enough funds and meet standards 
could compromise the pentecostal foothold in Hong Kong.339 This educational drive was 
not solely about secular education (though the term would have been an oxymoron for 
pentecostals). 
 From the beginning, pentecostals were also interested in established Bible 
training institutes modeled on homeland institutions like Nyack and later pentecostal 
institutions like the Holmes Bible and Missionary Institute and the Central Bible 
College.340 The Assemblies went through several iterations of such schools. George 
Kelley helped establish a school around Sainam in 1914, but the endeavor was short-
lived.341  After several years of trying to establish a training school, a Bible woman 
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named Lum Saam Koo helped open a Bible school for women in 1926.342 Finally, in 
1933 the Missions Department helped fund a Bible training institute run by John Wade 
Ledbetter.343 In Hong Kong, a Bible training school was slower in coming. After years of 
writing home about the need, Mavis Lee Oakley, of the Pentecostal Holiness, opened a 
Bible Training Institute at the Shaukiwan station in 1937.344 
Joining the ranks of the missionary elite went far beyond educational institutions, 
especially for the Board-centered model of the Pentecostal Holiness Church. On their 
arrival in 1920, the Turners and the Rousseaus undertook great pains to transform the 
faith line organizational structures in Hong Kong into a strong missionary system that 
matched that of other societies. To that end, Turner and Rousseau began corresponding 
with leaders of other missionary organizations and began to pattern themselves on those 
who had come before. In selecting the site for the China Home, Rousseau wrote to the 
Secretary of the Board of Co-operation of the Canton Missionary Conference for 
advice.345 Likewise, in his efforts to gain a better understanding of China, Turner wrote to 
the preeminent Presbyterian missionary and general secretary of the Christian Literature 
Society in Shanghai, Donald MacGillivray. Turner wanted advice on what books he 
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should be buying to get a better grasp on “Chinese Life, Religions, custom, etc.[sic].” 
MacGillivray wrote back with a list of books and an invitation to join the Christian 
Literature Society. Turner was delighted by MacGillivray’s response—he found that he 
already had about twenty volumes on the list—and promptly sent a check to pay his 
membership dues to the society.346  
In his efforts to model himself on the missionary statesmen of the past, Turner 
went on to become the most prolific pentecostal missionary author prior to World War II, 
writing countless articles and dozens of volumes on foreign missions and the finer points 
of Pentecostal Holiness Church doctrine.347 One such volume, written in 1929, was titled 
The Relationship of the Pastor to Foreign Missions. Turner modeled the book on John R. 
Mott’s 1904 classic The Pastor and Modern Missions; or rather, he borrowed the entire 
premise and freely sampled large portions of the text to make up the bulk of his own 
book. The book even matches Mott’s outline with chapters devoted to an overview of the 
field, education, finances, recruiting, and spirituality. The major differences, however, are 
apparent in the first few chapters. Turner’s first chapter is an overview of his own 
missionary career—missing in Mott’s volume—and the second chapter takes a marked 
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pentecostal turn. Whereas Mott titles his chapter “The Non-Christian World at the 
Beginning of the Twentieth Century and its Message to the Churches of Christendom,” 
Turner strikes a much more triumphalist, colonialist, and pentecostal tone in his second 
chapter, titled “Great Heathen Forces Antagonistic to Christianity Have Been 
Weakened.” The language of heathendom was a marked feature of pentecostal 
missionary rhetoric, but as Turner illustrates, pentecostal missionaries showed a great 
interest in understanding Chinese cultural customs. Many of the narratives sent home by 
missionaries took the form of minor anthropological studies of religion with visits to 
religious sites and commentary on the meaning of local “heathen” customs.  
As the missionary enterprise in Hong Kong took shape, it maintained a double 
vision in an attempt to marry both Western and Chinese customs and calendars. For 
example, the Chinese New Year was almost always marked by special prayer services 
and revivals.348 These services provided a holy festival to mark the transition on the lunar 
calendar and kept converts off the streets where the many “heathen” practices that 
marked the celebration could be avoided. Likewise, the practices of gift-giving were well 
understood and practiced by pentecostal missionaries. Home visits were often marked 
with an exchange of gifts; Sunday School programs depended on the alluring gift of 
 




Sunday School cards, and giving Christmas gifts to children at their missions was always 
a major goal of missionaries.349  
The line between cultural accommodation and Western imposition was, however, 
always blurry and was made more so by the Westernizing influence of colonial rule in 
Hong Kong. The cosmopolitan nature of the colony gave Chinese people ready access to 
Western ideas and styles, and many Chinese had a ravenous appetite for Western 
novelty.350 Pentecostal missionaries, along with many other Western missionaries, 
knowingly exploited this dynamic. In doing work in the surrounding villages, Mok Lai 
Chi and his wife took an accordion; Mok’s wife played music to gather a crowd, and 
Mok preached. Hoping to repeat the success, several Chinese evangelists even borrowed 
the accordion to take with them; though they could not play, the honking tones of the 
device still drew a crowd.351 Similarly, Western pentecostals used organs, singing, and 
modern instrumentation to attract crowds. Blanche Appleby even mentioned leading 
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worship with her saxophone.352 This western musical fare was complemented by Western 
practices, especially around Christian holidays. Christmas pageants, with special 
Christmas songs and nativity plays, were adopted early on and continued to be popular 
among Chinese members and interested onlookers.353 In 1933, the Pentecostal Holiness 
Church held an Easter egg hunt at their mission in Wan Chai. Though an old tradition, 
egg hunts were still somewhat of a novelty in the early part of the 20th century; one could 
only imagine, then, the appeal of an egg hunt in Hong Kong.354 
Overall, the adoption of denominational structures by pentecostal missionaries in 
Hong Kong resulted in a fracturing of the movement in the colony. As pentecostals 
affiliated, they tended to space themselves out and claimed space in areas where other 
pentecostals would not interfere. Of course, maintaining firm boundaries was hard in the 
small space of Hong Kong, and the practiced animosity that appeared in missionary 
periodicals belied a more transient Chinese population and continued fraternization 
among some pentecostal missionaries. Nonetheless, concerns over denominational 
identity and institution building led pentecostal missionaries to emulate and learn from 
the Sino-Foreign Protestant Establishment. In Hong Kong, at least, pentecostal 
missionaries tended to emulate these structures as they sought to establish their place in 
the broader missionary enterprise in the colony. 
 
352 Blanche Appleby, “Pray Harder for Us in China.” 
353 For example, Appleby, “From Sister Blanche Appleby [March 1914],” 3; Katherine Rueck, “Echoes of 
War,” The Pentecostal Evangel, March 18, 1939, 7. 
354 Ethel Strickland, Untitled letter, The Pentecostal Holiness Advocate, May 25, 1933, 10-11. 
174 
 
Changing Hands: Denominational Mission in the Prepared Fields 
The changing structures, aims, and methods of pentecostal mission were also 
taking place within a context that quickly rewarded efforts at organization; 
denominational mission was able to harvest, so to speak, because so many seeds had 
already been planted through the distribution of pentecostal literature.  Prior to the 
denominationalization of the movement in Hong Kong, the most important pentecostal 
literature was Mok Lai Chi’s periodical, Pentecostals Truths. From 1908 to 1917, Mok 
sporadically printed around 40 issues, with three-fourths of the issues being printed 
before 1911.355 The global circulation of the paper meant the influence of Hong Kong’s 
pentecostals was felt in Chinese communities around the world, but it was also 
instrumental in spreading the pentecostal message to various regions of China before 
denominations became the primary bearer of that message. In fact, the distribution of 
Pentecostal Truths tended to dictate where pentecostal mission centers ultimately arose.  
While the true circulation of Pentecostal Truths can never be completely known, 
the testimonials and letters published in the various issues illustrate that the paper made 
its way to large regional centers all over China. In large cities, individuals or churches 
served as distribution centers to the surrounding areas; Pentecostal Truths mentions at 
least two: Canton and Shanghai.356 These, however, were probably just the tip of the 
iceberg, as less official distribution points most likely existed, as well. Many of the letters 
 
355 Only 18 issues of Pentecostal Truths have been discovered to date. The final issue is listed as the 39th 
issue, meaning over half of the influential paper’s run has been unfortunately lost. 
356 Up to 1911, hopeful readers could secure the latest issue from Ho Maan Leung in Canton and from the 
Jesus Church in Shanghai. See, “About This Paper,” Pentecostal Truths 五旬節真理,, August 1911, 1. 
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and editorials came from Chinese people and missionaries in smaller and more rural 
areas, making it likely that the paper had been picked up in a larger, more populous 
center nearby. Thus, in looking at Figure 3.8, it can safely be assumed that the diamonds 
 
Figure 3.8. Distribution of Pentecostal Truths and  




depicting the location of Pentecostal Truths are more likely depicting an area in which 
the paper and its ideas were spreading. This, in turn, helps see the connection between the 
pentecostal missionary stations and the circulation of the paper. The largest hot spots of 
 
357 The areas of missionary activity were pulled from Tiedemann’s description of Pentecostal groups in his 
Reference Guide to Christian Missionary Societies. See, R. G. Tiedemann, Reference Guide to Christian 




denominational pentecostal activity—Yunnan, Canton, Hebei, Shanxi, and Shandong—
were also areas in which Pentecostal Truths, and thus pentecostal ideas, were in print 
circulation. 
In short, the paper prepared the soil in which denominational mission 
organizations grew. It did this in two ways. First, the paper circulated on its own through 
the pre-existing network of radical, revivalist-minded evangelical churches. Sometimes 
pentecostal missionaries followed in its wake, but not always. In early 1909, the English 
section of the paper featured a letter of thanks from Edward J. Blandford of the North-
West Kiang-Si Mission. Stationed near Poyang Lake in Jiangsu, Blandford was receiving 
four copies of the paper from Mok every month and asked if Mok could send a 
Mandarin-speaking preacher that was “full of the HOLY GHOST and LOVE [sic]” to his 
mission. An Englishman, Blandford never affiliated with any of the future 
denominations, and Poyang Lake never became a hub of denominational pentecostals. 
Still, Blandford felt that the paper was helping the “dear Chinese brothers and sisters 
upward and onward.”358  
Similarly, appearing in the May 1909 issue was the testimony of Gao Jun Ren, a 
Christian in Fanshi County, Shanxi. He wrote that he had read the paper a year earlier and 
that it stirred a “longing” within him. He continued 
I asked my pastor whether it was factual, and he said it may not be true. I kept it 
in my heart for about half a year. On the 27th instant of September this year, I 
witnessed … in Tai Yuan Fu some 200 men and women confessing their sins in 
 
358 Blandford, 4. 
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tears. Hence, I love more to read your paper.359 
 
Gao’s testimony reveals that he had obtained the paper without being directly linked to a 
pentecostal center. The paper, in fact, seemed to cut against the grain of the church he 
was attending. It was only after he traveled to the larger city of Taiyuan that he saw some 
of the revivalist spirituality of which the paper seemed to speak. What happened to Gao 
or his Fanshi church is unknown, but it is nonetheless clear that Pentecostal Truths 
watered the fields that later pentecostal missionaries harvested. In 1914, Amos Williams 
and Frank Trevitt, missionaries from the Pentecostal Missionary Union, joined with 
future Assemblies of God missionaries, W. W. Simpson and his wife, to hold revivalist 
meetings in Taiyuan.360 All four missionaries moved on to other fields, but Shanxi 
eventually became home to missionaries from the Pentecostal Assemblies of the World, 
the United Pentecostal Church, and the Assemblies of God.361 
More often, however, the paper was introduced by early pentecostal missionaries 
themselves. The paper filled a sore need in the Christian literature and could easily be 
handed out to help clarify and spread the pentecostal message. In October 1907, 
McIntosh reported that seven missionaries and around thirty Chinese people had received 
the baptism of the Spirit in Wuchow.362 Most likely affiliated with the Christian and 
Missionary Alliance, this group soon began receiving copies of Pentecostal Truths 
 
359 Gao Jun Ren, Pentecostal Truths 五旬節真理, April 1909, 2. 
360 “The Pentecostal Missionary Union,” Confidence January 1915, 16. 
361 R. G. Tiedemann, Reference Guide to Christian Missionary Societies in China from the Sixteenth to the 
Twentieth Century, 122, 198, 230. 
362 McIntosh, “Letter from China,” 1. 
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regularly.  In the Chinese section of the January 1909 issue of Pentecostal Truths, the 
paper printed an article from Li Xiu Fu, who was listed as belonging to the Alliance 
Church. The article implores readers to “Seek after the water of life quickly to enrich 
your life.” This water was the Holy Spirit. Without the Spirit, warned Li, the believer 
would just become a nominal believer and return to his/her old self. Pentecostal Truths 
continued to help solidify the pentecostal message through the printed word in Wuchow. 
After the Christian & Missionary Alliance split over the pentecostal movement, Wuchow 
became a center for the Assemblies of God, though pentecostal missionaries from 
different groups also sent students to the Alliance school in Wuchow for training.363 
Pakhoi took a similar path after the arrival of Joseph Smale of the New Testament 
Church in March 1907. Among the first batch of missionaries associated with the 
emerging pentecostal network, Smale quickly set about spreading the revivalist message 
in the port city of Pakhoi.364 This early center became part of the growing pentecostal 
network in China that was connected to the large hub of Hong Kong. The May 1909 issue 
of Pentecostal Truths included a lengthy article originating from the New Testament 
Church in Pakhoi. Though anonymous, the author argues that Christians must seek the 
baptism of the Spirit for “Spirit baptism is an evidence of receiving God” and “those who 
do not have Jesus’ Holy Spirit, they do not belong to Jesus.”365 Moreover, the article 
 
363 G. F. Taylor, “Our Missionary Work,” The Pentecostal Holiness Advocate, May 25, 1925, 8. 
364 Timothy B. Smale, “’God Found His Moses’: A biographical and Theological Analysis of the Life of 
Joseph Smale (1867-1926)” (Ph.D. diss., School of Philosophy, Theology and Religion, University of 
Birmingham, 2009), 284-307. 
365 Anonymous, Pentecostal Truths 五旬節真理, May 1909, 1. 
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included testimonies of a believer who had traveled to Hong Kong with Smale to attend 
the gatherings at the Hong Kong Pentecostal Mission and receive the baptism of the 
Spirit. The article also featured a testimony of Wong King Shan, a Chinese Baptist 
minister from Shanghai who had been invited to speak at the New Testament Church in 
Pakhoi. After some time at the church, a tarrying meeting was held, and Wong asked the 
Lord to fill him with the Spirit. Wong testified that “God answered me and filled me with 
the Holy Spirit. I felt like losing my soul and I was shaking a lot. I also saw a light 
shining on me. I could not help praising and testifying for the Lord.”366 The New 
Testament Church would continue in Pakhoi over the next decade and a half. However, 
the mission was having trouble supporting itself by the 1920s. Seeing an opportunity to 
move inland, William H. Turner pushed for the Pentecostal Holiness Church to acquire 
the mission property and take over, which they did on December 31, 1924.367  
Pakhoi, like Wuchow, were early centers of independent pentecostal missionary 
activity that slowly were absorbed by expanding denominational missions. This growth, 
however, would have been much harder if the network of independent centers had not 
already been interconnected. As the earliest and most widespread pentecostal periodical 
in China, Pentecostal Truths filled the same role as multiple periodicals in the United 
States and Europe; it solidified the interpersonal network of missionaries and Chinese 
pentecostals who were spreading rapidly over China. As denominations rose, they slowly 
 
366 Wong King Shan, Pentecostal Truths 五旬節真理, May 1909, 1. 
367 1924 Pakhoi Deed, Turner Collection. Canadian Collection. Hollinger Box #4, International Pentecostal 
Holiness Church Archives, Oklahoma City, Oklahoma, U.S.A. 
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converted and divided various portions of the network held together by Pentecostal 
Truths. It is no accident, then, that the final issues of the paper ceased around 1917, just 
as denominational networks among missionaries were beginning to solidify. While the 
financial difficulties caused by World War I were no doubt a contributing factor, the 
denominationalization of the network began to severely hamper the circulation of the 
paper as denominationally created literature became favored by missionaries. George M. 
Kelley, for example, began producing his own Chinese paper in 1925, and the Pentecostal 
Holiness Church was producing and printing its own literature by 1923.368 The network 
painstakingly knit together by independent missionaries and Pentecostal Truths was 
divvied up by the new denominational powerhouses. 
The division of Mok’s network mirrored what was happening in the global 
pentecostal network around the globe. As denominations formed and periodicals 
affiliated, the discourse of the pre-existing pentecostal network began to be divided into 
far more siloed conversations. In China, this resulted in a sort of denominational conquest 
where pre-existing mission centers were forced to choose sides. Yet, the field on which 
this battle took place was that built by Pentecostal Truths. Though missionaries loved to 
cast themselves as “pioneers,” they were often built on the foundations laid by Mok’s 
paper and the early faith-mission-style pentecostal network. It was only gradually, 
however, that denominational mission was able to displace the memory of Pentecostal 
 
368 Turner and Turner, Untitled letter [1923], 12; George Kelley, “Report of Ecclesia – and Canton 
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Truths through the publication of their own literature and the creation of denominational 
structures, which made missionaries’ reliance on extra-denominational help unnecessary.  
Changing Support: Hong Kong Missionaries at Home 
Hong Kong pentecostals, however, were not spectators on the sidelines of 
denominational structures; they were often integral in the formation of denominations in 
the United States. As described above, Joseph H. King saw his experience in Hong Kong 
as an object lesson on the need for denominational structures, Frank Denney dove 
headlong into the New Issue controversy at the Arroyo Seco Camp Meeting, and George 
and Margaret Kelley both shaped and rebelled against denominational structures in the 
field. Moreover, returned Hong Kong missionaries like Martha E. Virden and Julia Payne 
(later Morgan) went on to use their missionary experiences as fuel for establishing 
financial support structures in the growing denominations of the homeland. Martha E. 
Virden, for example, had learned first-hand the toll that a lack of finances could take on a 
single missionary mother. Virden had arrived in Hong Kong with her teenage daughter 
Annie in November 1917 and stayed for three years. After returning home, Virden spent 
the remainder of her life traveling among Pentecostal Holiness churches as a “missionary 
evangelist” and setting up local missionary societies wherever she went.369  
A close friend of Carrie Judd Montgomery, Virden pushed at the boundaries set 
by the Pentecostal Holiness Church bureaucracy while also laying out the missionary 
 
369 For details of her time in China and subsequent work in the United States, see Annie S. Virden, Laid Up 




funding infrastructure it relied on. Through her travels and evangelism, she actively 
helped establish structures to help raise funds for the new denominational mission 
structure. Yet, her relationship with the denomination was often tenuous, and she retained 
friendships and acquaintances that went far beyond the confines of the denomination.370 
While Virden is unique in her expansive influence, becoming a missionary booster was 
quite common for returned missionaries. Without fail, Hong Kong missionaries who 
returned home from the field and continued in ministry became staunch supporters of 
missions and worked to send more funds to the field.371 
In their founding documents, pentecostal denominations often used foreign 
missionary support as an important aspect of their raison-d'être. In hindsight, these sorts 
of statements can look like pious statements from the homeland given by denominational 
organizers who had never seen the foreign field. In this view, pentecostal denominational 
formation is treated as a sort of regional or national project where the global is only a 
trope of localized discourse. This, of course, misses the key role of transnational actors in 
forming denominations; the process of pentecostal denominationalization was, at every 
point, a transnational one. So, while it is true that some Hong Kong pentecostals acted as 
if denominational organization fell upon them, many more were active participants in 
bringing pentecostal denominations into existence. Hong Kong missionaries—both those 
 
370 Famed evangelist and writer, Carrie Judd Montgomery, provided a tribute in the front of her biography. 
See Annie S. Virden, Laid Up Treasures, 9. For Virden’s extra-denominational ties, see also 103-125.  
371 Julia Payne (later Morgan) was also an example of this. After moving back to the United States, she 
married and became an advocate for missions in her local community and more broadly through her 
writings. See, for example, Julia Payne Morgan, “I Have Been Wondering,” The Pentecostal Holiness 
Advocate, November 11, 1937, 7. 
183 
 
who returned and those who stayed—clearly believed that denominational structures 
could be a boon to mission, and many worked to keep the missionary focus of 
denominational identity at the fore through their writings and organizational efforts.  
Changing Pentecostal Discourse and Denominational Conquest 
The process of denominationalization dramatically altered the shape of the global 
pentecostal discourse because the structures which housed that discourse had changed 
dramatically. As denominations began to form in the 1910s, the loose network tied 
together by small, non-denominational periodicals began to solidify into more clearly 
defined subnetworks. These denominational subnetworks helped control irresponsible 
financial spending and provided doctrinal stability and a much clearer sense of identity. 
This shift was a transnational one; foreign missions were a major motivator for 
pentecostal denominational formation, and missionaries, especially some who spent time 
in Hong Kong, were key advocates for the break-up of the network. As time wore on, 
then, to be pentecostal meant to be a clearly defined member of one of these 
subnetworks.  
In Hong Kong and southern China, the process of denominational formation left a 
lasting impact on the shape of pentecostal mission. Just like the global movement, the 
network created by Mok Lai Chi’s Pentecostal Truths was quickly portioned out by 
better financed and better organized denominational missions. No longer working toward 
an idealistic Sino-Foreign cooperative model, pentecostal missionaries' aims began to 
mirror that of older evangelical missionary agencies. The heady revivalist discourse was 
replaced by one interested in doctrinal purity, missionary systems, and missionary 
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statesmen. Pentecostal missionaries from different groups began to see each other as 
competitors, a shift which both acknowledged similarity while rejecting fellowship. 
While a few older missionaries bucked this trend, the lines would be drawn much clearer 
over the years as more denominationally formed missionaries arrived in China.  
Pentecostal mission was now part of the denominational machine, and that machine came 
to dictate the identity, aims, and methods of pentecostal mission.  
Space: Urban Flight and Regional Drift 
The denominational shifts taking place in North American and across South 
China in the late 1910s and 1920s also had an acute effect on how pentecostals began to 
conceive of and interact with Hong Kong. Instead of a transurban center of missionary 
activity, the colony became peripheral to the hopes and dreams of many denominational 
pentecostals. The shift to the periphery for Hong Kong was not a result of a sudden 
decrease in the connections between the colony and the rest of the world. Rather, it was 
the result of the same processes of globalization that had created its centrality.  
In her study of Kenyan Pentecostals in London, Fesenmyer astutely observed that 
disconnection is as much a feature of globalization as connection, and that “rendering 
place(s) socially irrelevant comes about through specific structures and processes of 
disconnection.”372 During the years following the dissolution of the united Hong Kong 
Pentecostal Mission, the many connections and disconnections taking place in the 
 
372 Leslie Fesenmyer, “Place and the (un-)making of Religious Peripheries: Weddings among Kenyan 
Pentecostals in London,” in Religion and the Global City, ed. David Garbin and Anna Strahn, (London: 
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pentecostal movement resulted in Hong Kong meaning something different to most 
pentecostals. As opportunities opened inland, Hong Kong became paradoxically central 
and peripheral to the pentecostal missionary enterprise. While it remained a field of 
mission for some missionaries, most pentecostals began to see the colony through the 
lens of regional opportunities and denominational concerns; in short, it became a means 
to an end. This movement can, in some ways, be seen in Figures 3.9, 3.10, and 3.11. 
Perhaps the most important aspects of these maps are the legends. While non-specific 
references to mission in Hong Kong continued, the overall rate of references to Hong 
Kong went down dramatically during the period; location-specific references were rare.  
Hong Kong, at least imaginatively, was no longer the center of missionary 
concern. Instead, pentecostals began talking about the “empty fields” which lay beyond  
 














their current missionary reach.  The concept of the “empty field” was central to 
evangelical conceptions of the geographic expansion of Christianity. An “empty field” 
was an area in which Christianity was not well-known, frequently preached, or largely 
accepted. More than a way to describe the density of the missionary population, it was a 
way to speak about the great need for an increased Christian presence. As such, 
occupation of these non-Christian lands—and the subsequent preaching of the Gospel—
was a necessary strategy for the evangelization of the world.373  To that end, names of 
southern Chinese cities like Yunnan-fu, Pakhoi, Canton, and Wuchow began to dominate 
English-language periodicals as pentecostals expanded into the interior of China. These 
large cities already had a large and active missionary presence, but pentecostals felt they 
too had to help occupy. Hong Kong missionaries embraced the “empty fields” discourse 
to their own ends as they tried to both reframe Hong Kong as a new kind of mission 
center and pursue opportunities for mission at the peripheries of the colony. 
To the “Empty Fields” of Hong Kong 
From 1914 to 1928, the discourse of the empty field was at work shaping the two 
remaining hubs of foreign pentecostal mission in Hong Kong. However, the impact of the 
narrative on each missionary hub was directly tied to how well that hub could apply the 
empty field discourse to itself. For the work in Shaukiwan, the empty field discourse was 
stretched but effectively utilized to boost the importance of the mission. In Wan Chai, the 
 
373 The centrality of “occupation” of the world to the evangelical missionary movement is a major theme in 
Robert, Occupy Until I Come, 145-76. 
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idea of the empty field proved a perpetual siren’s call that undercut the stability of the 
mission.  
As more and more missionaries arrived in Hong Kong, many passed straight 
through the colony and onto the mainland. The missionaries who remained divided into 
two groups, one based in Shaukiwan, on the less developed eastern side of the island, and 
the other based in Wan Chai. Founded by Anna M. Deane, the Shaukiwan mission 
presented a rather different side of Hong Kong to readers at home. Arriving to help her 
namesake aunt in 1912, Anna Deane Cole introduced the area: 
I found Miss Deane pleasantly situated just outside of the limits of Victoria. Her 
situation seems to be very healthful. She has the vine clad [sic] hills behind her 
house and the roaring rushing sea in front, the blue sky above her and God’s 
sunshine all around her. She has a very pleasant little chapel and one other 
classroom. She is in a place where the gospel has never been preached and the 
outlook is promising for a rich harvest of souls in the near future.374 
 
The bucolic description appeared as an Eden on Earth with but one exception: the 
preaching of the Gospel was absent. Seeing the “empty field,” Deane left the urban heart 
of Victoria and placed her “American Pentecostal Mission” at the crossroads of a fishing 
village and quarry; its population was made up of “farmers, shopkeepers and fishermen, 
scattered in various settlements round [sic] the shores of the bay.”375 Unlike Mok, who 
was trying to rid himself of his educational vocation, Deane leaned into her educational 
work, and the mission grew extensively.  
 
374 Anna Deane Cole, “Hong Kong, China,” The Bridegroom’s Messenger, April 15,1912, 1. 




Over the course of its existence, her mission ran day schools for boys and girls, 
night schools for men, Sunday Schools, a Bible training school, and eventually opened a 
school for the floating Tanka population on the Gospel Boat, the first school of its kind in 
Hong Kong. Deane believed that schools were “one of the greatest evangelizing agencies 
within the bounds of the Pentecostal missions,” and time proved her correct.376 The 
schools could rarely meet the clamoring demand for education and were almost always at 
full capacity.377 When her sending church, the Tabernacle Church in Alabama, affiliated 
with the newly formed Pentecostal Holiness Church in 1915, Deane’s model became a 
golden standard for Pentecostal Holiness Church missions; schools and preaching halls 
went hand-in-hand. When Talmadge H. and Eva B. Rousseau, the first missionaries 
officially sent by the Pentecostal Holiness Church, arrived in Hong Kong in 1920, 
Deane’s mission became the hub from which they built a denominational empire in the 
colony. 
Prior to denominational affiliation, Deane’s mission had already become a new 
kind of center for pentecostal mission in South China, despite its facing the struggles 
common among faith missionaries: lack of money and personnel, especially men.378 Male 
missionaries like Homer Faulkner, John D. James, David Barth, and Elmer Hammond 
 
376 Anna M. Deane, “Answered Prayer for a Native Evangelist,” The Bridegroom’s Messenger, January 
1,1913, 1. 
377 Missionaries frequently complained of having to turn pupils away due to lack of desks and space. See, 
Jane A. Schermerhorn, “A Few Words Concerning the Pentecostal Holiness Church Mission School in 
Hong Kong,” The Pentecostal Holiness Advocate, May 10, 1928, 10.  
378 Deane lamented that she her mission had many men, but no one to lead them. Deane, “Answered Prayer 
for Native Evangelist,” 1. 
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only visited on occasion to preach and perform baptisms. Deane’s constantly revolving 
crew of single female missionaries helped run the mission on a more daily basis. Many of 
these women became far better known for their work in the interior. Mattie Ledbetter, 
Willa B. Lowther, Blanche Appleby, Early May Law, Phoebe Holmes, and Rose Pittman 
all spent time working at the mission.379 In 1912, Cole’s arrival provided a more steady 
worker, and in 1914 Jane Schermerhorn, an old colleague from New York, arrived to 
complete the mission’s foreign staff. Following Deane’s death in 1918, Cole and 
Schermerhorn led the mission over the next two decades as it expanded its schools and 
ministry to the Tanka boat population. 
Few of the pentecostal missionaries became proficient in Cantonese within the 
first two decades after pentecostals arrived in Hong Kong. As such, the Shaukiwan 
mission would not have been possible without dedicated Chinese workers who preached 
and translated for the missionaries. These workers were also key for understanding the 
mission’s broader influence in South China through their work as translators, pentecostal 
popularizers, and Bible women. Chinese mission workers in Hong Kong were far more 
mobile than their missionary counterparts in the colony and often traveled across the 
regional and denominational boundaries that divided missionaries. Writing to the Latter 
Rain Evangel, Phoebe Holmes recorded that two workers from the Shaukiwan mission 
had received their pentecostal baptism in June of 1913 while at a convention in 
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Sainam.380 At that same convention, one of the Bible women associated with the mission, 
Pun Yan Chue, served as a capable translator.381  
Another influential Bible woman from the mission was Poon Wai Tsz (Ko Sz 
Naai). Having worked alongside Deane in the unified Hong Kong Pentecostal Mission in 
1911, Poon followed her to Shaukiwan, where she worked as a Bible woman. There she 
translated for missionaries and accompanied them on trips inland when necessary. By 
other accounts, she was also a powerful preacher, successful teacher, and an experienced 
evangelist. Over the next two-and-a-half decades, Poon worked as an in-demand Bible 
woman for multiple pentecostal groups and helped found and run several mission 
stations.382 
Tracing the impact and career trajectories of workers like Poon can be difficult as 
missionaries seldom named their Chinese counterparts. Thus, while it appears evident 
that many workers received unique calls to go to parts unknown, the stories were simply 
not preserved. Still, the ripple effect of the mission in Hong Kong was also felt as a result 
of the regional networks that pushed and pulled people from Hong Kong itself. Reflecting 
on the impact of Deane’s life after her death in 1918, Law attests to the far-reaching 
impact of the mission situated at the edge of Hong Kong Island: 
A brother missionary one hundred miles away met a very ardent Christian, and on 
inquiring where he got the light, he replied, “ In Miss Deane's mission in Hong 
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Kong.” We heard another young man in another mission 125 miles away get up 
and say, “ Come to my village; I received the gospel light in Miss Deane's 
mission in Hong Kong, and I want all of my village people to hear it.” And the 
same is true of numbers, all of whom will never be known in this world.383 
 
Thus, while the Shaukiwan mission’s ostensible goal was the evangelization of the 
unreached peoples on the peripheries of Hong Kong island, the effects of the mission 
were felt hundreds of miles away. Economic hopes and political nightmares created a 
continual ebb and flow of people across Hong Kong’s porous border, pentecostals and 
their message were undoubtedly carried along by these demographic tides. Yet, this flow 
only increased the impact of Deane’s mission situated in the “empty field” of Shaukiwan. 
That narrative had a much more destabilizing effect on the second major Hong 
Kong mission during this period: the Wan Chai mission founded by David Barth.384 
David Barth and his wife Mary arrived in Hong Kong in early 1912 and instantly 
gravitated to Mok’s mission in the heart of Victoria.385 By 1913, however, they also left 
the Chinese-run mission and joined with Elmer and Hattie Hammond to open a new work 
in bustling Wan Chai. Within a few short months, however, the Barths felt the call to 
Shanghai and left the Hammonds in charge. Elmer Hammond split his time running 
meetings at Wan Chai and itinerating among mission stations further afield. Eventually, 
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the pull inland won him over when Hammond felt called to move to Guangxi Province in 
1915. Hammond asked the Barths to begin discerning a return to Hong Kong to take over 
the mission. Ever looking for new fields, David Barth felt that his old station was a 
perfect location to “work the mainland.” If Barth’s plan worked out, he could have the 
mission in Wan Chai as a base from which he could venture inland. Also, he could “open 
up the work across the Bay from Hong Kong where there [was] no work.”386 
Unfortunately, things did not go well. 
On June 15, 1916, while returning from one of his frequent inland trips, Elmer 
Hammond was killed when his train was wrecked and looted by robbers. Rather than wait 
on the Barths to arrive, his widow returned to America and left the mission in the hands 
of John D. James and his new wife, Flora Halland James.387 Interestingly, Flora was 
among the more experienced pentecostal missionaries on the field. She was only 
fourteen-years-old when she arrived in Hong Kong alongside her mother, Serena, in 
1909. Both came ready to spread the pentecostal message, but Flora outlasted her mother 
and stayed active on the field. Just months prior to marrying, she was in Canton 
distributing tracts alongside other single female missionaries.388 Despite taking over the 
mission, the couple continued to exhibit a pull towards the border. From 1917 to 1919, 
John employed colporteurs and took frequent trips inland. Flora held down the fort until 
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1919 when John’s stomach issues forced them to take a furlough. They were back at their 
posts by 1922 but soon gave in to the call inland and turned the mission over to the 
nearby Pentecostal Holiness Church missionaries in 1923. Unfortunately, the long-
awaited move inland did not last long. Flora died in Canton in 1924. By 1927, John was 
remarried and once more using Hong Kong as a base of operations. Despite living in one 
of the most populous and most Chinese areas of Hong Kong, the Jameses, and many 
other pentecostal missionaries could not resist the pull to the periphery where the 
“empty,” “whitened fields” of China were waiting.389 
Waiting in the Gateway, Longing for China’s Millions 
This pull was not only felt by the Jameses. Throughout the late 1910s and 1920s, 
pentecostal missionaries were beginning to actualize their expansive dreams for South 
China, and, as a result, Hong Kong began to recede into the background in pentecostal 
discourse; Hong Kong disappeared in the vast shadow of China’s “interior.” China’s 
interior was where “China’s millions” and the truly “empty fields” were waiting.390 
Figure 3.12 shows the number of western pentecostals who reported being in Hong Kong. 
 
389 John D. James, “Hong Kong, China,” The Weekly Evangel, January 5, 1918, 10; Sarah A Kugler, 
“Waang Kong, South China,” The Christian Evangel, October 19, 1918, 11; “John D. James,” The 
Pentecostal Evangel, October 1, 1921, 12; Talmadge H. Rousseau, “Report of the China Work,” The 
Pentecostal Holiness Advocate, March 15, 1923, 5; “Rev Flora Ann Serena Halland James,” Find A Grave, 
accessed 14 September 2020, https://www.findagrave.com/memorial/28977019/flora-ann_serena-james; 
John D. James, “China,” The Victorious Gospel, December 1927, 10.  
390 “China’s Millions” was the name of the well-known publication of the China Inland Mission. 
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Christian masses of China. “Whitened fields” and “empty fields” were also commonly used allusions to 
Jesus’ words in John 4:35 and Luke 10:2. The phrase communicated the readiness of China for the gospel 
and the lack of missionary workers. These phrases were common among evangelical missionaries writ 




Figure 3.12. Western Pentecostals Reporting as Present in Hong Kong 
 
 
Importantly, this includes any missionary, pentecostal world traveler, or evangelist 
passing through the city. The nearly 50% reduction in references to Hong Kong from 
1913 to 1923 illustrates an important shift in the perception of pentecostal mission in 
China during the same time. While there was an initial surge of pentecostal missionaries 
in the first period of pentecostal expansion, the number of pentecostal missionaries in 
South China grew from 1913 to 1928. The absence of references to Hong Kong, then, is 
striking because regional pentecostal missionaries were, in fact, visiting Hong Kong 
frequently due to sickness, regular summer retreats, regional strife, and simple travel 
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logistics.  Pentecostal missionaries, and perhaps their supporters, were longing for 
narratives of the untouched interior, not Hong Kong. 
Yet, the longing to go inland was not a new phenomenon and had begun to be felt 
by missionaries almost as soon as pentecostals arrived in Hong Kong. Arriving back to 
Hong Kong from a trip inland in 1910, McIntosh wrote to the Bridegroom’s Messenger 
about how three girls in the home could finally give messages in Chinese and were 
“anxious to go to the country.”391 Likewise, in 1911, Lillian Garr prayed that the 
missionary coming into the home would “speedily be prepared to enter into waste and 
desolate places.”392 Enter they did. From Hong Kong and Canton, missionaries spread out 
all over southern China, setting up stations in Guangdong, Guangxi, and Yunnan. The 
British Pentecostal Missionary Union sent a number of missionaries through the British 
port, yet all of them only stayed long enough to meet the rest of their party and catch their 
transport for the next stage of the journey, usually to Yunnan. Led by Cecil H. Polhill, 
one of the famous Cambridge Seven, the Pentecostal Missionary Union emulated the 
structure and mission of the China Inland Mission; Hong Kong was just a stepping stone 
to their ultimate aim of China’s interior.393  
 
391 Thomas J. McIntosh, “From Brother and Sister McIntosh,” The Bridegroom’s Messenger, December 1, 
1910, 3. 
392 Lillian Garr, “From Sister Garr [September 1911],” 4. 
393 “The Cambridge Seven” were seven students who decided to become missionaries through the China 
Inland Mission. The story of their decision was spread around the world and helped inspire a massive wave 
of student volunteers for missionary work in China. For a detailed description of the group, see John C. 
Pollock, The Cambridge Seven (London: Marshall, Morgan & Scott, 1955).  
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When missionaries did travel to Hong Kong, it was often out of practical 
necessity. For example, George M. Kelley’s experience was a telling one. By the 1920s, 
Kelley and his wife, Margaret, were old China hands. George Kelley was among the first 
pentecostal missionaries from North America to become highly proficient in Cantonese, 
and he was responsible for establishing and running many successful pentecostal 
ventures. In 1922, this track record of missionary success was at risk of collapsing when 
George developed typhoid fever. Forced to flee to Hong Kong for hospitalization, his 
fever rose to 104 degrees, and his condition was quickly deemed hopeless by doctors. 
Miraculously, his fever broke, and “the doctor and nurses were so astonished they could 
not believe their eyes.”394 With her husband barely out of the hospital, Margaret quickly 
wrote home to share the testimony and to assure supporters, “We are planning now to go 
into the great unworked districts in this Province, and give this glorious Gospel to the 
multitudes. It will mean greater sacrifice, more physical suffering and much hard work, 
but because we can, we must.”395  
Hong Kong, however, was not just a convenient place to recover. Missionaries 
regularly spent the summer months in the colony to escape the heat of South China. In 
fact, Kelley’s 1922 trip to Hong Kong was most likely only mentioned due to his brush 
with death; the Kelleys had already planned to be in Hong for “summer vacation.”396 
Perhaps wanting to make sense of this time-wasting practice to funders back home, 
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Talmadge H. Rousseau wrote home to the newly formed General Board of the 
Pentecostal Holiness Church to assure them that “those who are conversant with the 
climatic conditions in South China know that it is necessary to leave the interior regions 
during the summer.”397 While it cannot be confirmed that all pentecostal missionaries 
participated in this summer vacation, it certainly seemed widespread, and it was common 
among most missionary groups at the time. Writing in the summer of 1916, Willa B. 
Lowther let her readers know that she and Olive Maw were away from their station in 
Sainam for a “little rest” in Hong Kong. There, they recuperated and spent time studying 
the language.398 Similarly, in 1922, J. Elmer Morrison let his readers know that he and his 
wife, Levada, were continuing the tradition of rest in Hong Kong as it was “so hot in Lo 
Pau.” Perhaps wanting to strike a more spiritual note, Morrison assured his supporters he 
and his wife were spending the time actively preparing for service by “studying His 
Word” and that they would be back at the station soon.399 
1924 to 1928, however, was an exception to the relative silence on pentecostal 
missionary presence in Hong Kong after 1913. Figure 3.12 shows a dramatic uptick in the 
number of pentecostals reporting being in Hong Kong during the five-year period. While 
still less than the period from 1907 to 1913, the dramatic shift was caused by the growing 
turmoil and nationalists movements spreading in China’s interior. The first push to the 
coast came as fighting broke out in the areas around Canton during the Yunnan–Guangxi 
 
397 Talmadge H. Rousseau, “The Outlook,” The Pentecostal Holiness Advocate, March 4, 1920, 7-8. 
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War. By early 1925, the situation had become so bad that western consulates began 
ordering missionaries to the coast. The upheaval quickly worsened when the May 
Thirtieth movement erupted after British soldiers fired on Chinese protestors in Shanghai. 
In Hong Kong and Canton, the movement sparked a general strike and population 
redistribution. Many Chinese people began to leave their jobs and the colony just as 
missionaries and foreigners flooded in.  
For those missionaries who did not book passage home, life was challenging as 
many city services ground to a halt, and food prices skyrocketed.400 Despite the upheaval, 
many pentecostal missionaries looked on from the relative safety of Hong Kong, longing 
to return to their stations. Writing in the fall of 1911, William H. Turner wrote to his 
supporters back home to inform them of the situation. 
Very few of the several hundred missionaries who had come to Hong Kong for 
safety have been able to return. Though this trouble has greatly hindered us, still 
we are looking to God for His help, as we ask you to pray for us. Please pray that 
God will protect us as we take our family back inland.401 
 
Turner and his family did make it back to Pakhoi but were ordered back to Hong Kong to 
serve as superintendent of the Pentecostal Holiness’ work in China just a few short 
months later.402 In actuality, the Turners were just ahead of the curve: by 1927, the 
Chinese Civil War once again forced missionaries back to the coast, and some foreign 
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consulates ordered missionaries to leave the interior. As China’s political turmoil 
deepened over the next few decades, the pattern repeated itself on multiple occasions: 
missionaries were forced to the coast temporarily and then returned to their stations.  
For the time being, Hong Kong was an in-between place, a place to wait for 
supplies or reinforcements or the weather or the political situation to improve. It was not 
most pentecostal missionary’s theater of spiritual war, and as such, it was hardly worth 
mentioning to supporters at home. Thus, Hong Kong’s reduced size in the global 
pentecostal discourse was directly tied to its inability to represent what most pentecostal 
missionaries cared about: China’s millions in the empty fields of the interior. For many 
pentecostal missionaries, Hong Kong only began to take on a new light in the 1930s 
when access to the interior began to become problematic. 
The “China” Home in Hong Kong 
Yet, while some missionaries saw Hong Kong as an inconvenient place, others 
recognized its relative stability as a strategic advantage, none more so than Talmadge H. 
and Eva B. Rousseau and William H. and Orine E. Turner. Arriving in 1920, the 
Rousseaus and Turners represented a new wave of pentecostal missionaries. Unlike Anna 
M. Deane, George Kelley, and most other pentecostal missionaries in China, the Turners 
and Rousseaus had cut their ministerial teeth in the United States amid the processes of 
denominational formation.403 While Turner set his sights on “pioneer” work, Rousseau 
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took a more managerial approach to mission in the colony. A major hurdle to overcome, 
however, was the lack of space available for mission work. The constant influx of 
refugees and ebb and flow of foreigners meant that there were almost always more people 
needing housing than there was space for them to stay. Hong Kong’s vulnerable coolie 
population could sleep in the streets, but missionaries generally relied on expensive 
shared housing arrangements while in the colony. Surveying the situation, Rousseau, like 
many before him, began to revive the then defunct dream of a fully functioning 
Missionary Home. 
Writing in March of 1920, just a matter of weeks after his arrival, Rousseau’s 
assessment of the field led him to believe that a Missionary Home was sorely needed if 
future missionary work was to be accomplished effectively. A month later, he laid out the 
most robust defense for such a home as had ever been put in pentecostal print, though all 
of the points had been made by others in precious attempts for a pentecostal missionary 
headquarters in Hong Kong. Like a lawyer laying out his case, Rousseau’s argument 
revolved around the theme of centrality. 
I must return to my first premise, a center! a center! A CENTER! must! must! 
MUST! be selected and maintained before a proper missionary system can be 
successfully functioned. You had just as well try to demand utility of a hubless 
wheel or a brainless man as to undertake a missionary system so incomplete and 
hopelessly deficient as to be without a recognized center.404 
 
Accordingly, this center afforded six main advantages. First, the home would serve as a 
training center for incoming missionaries. In Hong Kong, they could learn the language 
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and become accustomed to the culture. Second, the home would be a place for recovery 
and recuperation for missionaries. If situated in a healthful environment, future 
missionaries could avoid the “premature” deaths experienced by some of the earliest 
pentecostal missionaries to China. Third, the home would serve as a permanent base for 
summer retreats, avoiding the summer scramble for space in the city and the potential of 
unsanitary quarters. Fourth, it could serve as a place to gather the saints for general 
spiritual uplift through special conferences and gatherings. Fifth, the home would serve 
as a communications center between sending bodies and missionaries far in the field. 
Cablegrams and mail for the “entire missionary system” could be sent to one centralized 
location where it could be distributed easier and with less lapse in communication. 
Finally, Rousseau quoted a lengthy excerpt from the Secretary of the Board of Co-
operation of the Canton Missionary Conference to endorse Hong Kong as the most 
“economical base” for a missionary system. While Hong Kong may not let the 
missionaries “get as close to the Chinese” as the interior, the healthy climate of the city 
would help the Mission Board to avoid the extra expenses caused by premature 
missionary death and hasty return journeys due to health. Hong Kong just made better 
economic sense.405 
Rousseau quickly found a site near the Shaukiwan mission, but the steep cost and 
use requirements led the denomination to balk. Instead, Rousseau set his sites across the 
bay to an area that was just beginning to be developed. By 1921, the denomination 
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bought 4 & 5 Victory Ave in the Homuntin area of Kowloon. While quite distant from 
the present work in Hong Kong, Rousseau assured the readers of the Pentecostal 
Holiness Advocate that the mission met all the requirements needed for a good China 
home and, just to gild the lily, he assured those at home that the property was a good 
financial investment.406 Due to the distance, the experienced Cole and Schermerhorn 
never moved into the new headquarters, preferring to rent space near their mission. In 
effect, the two missions were located on the opposite edges of Hong Kong’s developing 
urban environment. 
Changing Perceptions, Centers, and Peripheries 
Rousseau’s push for a Missionary Home was indeed a continuation of the long-standing 
pentecostal dream of a mission center in Hong Kong, though in denominational form. His 
sense of Hong Kong’s relationship to China and the world, however, was quite different 
from the earliest pentecostal missionaries. From 1907 to 1913, missionaries Were far 
more apt to describe Hong Kong in lists of other globally connected cities and to discuss 
the impact of the pentecostal mission in Hong Kong on the globe. In 1909, Mok saw his 
paper as “as an arrow flying to different places in the five continents to save all lives,” 
and, in 1912, Frank Bartleman saw the Garr Missionary Home as a global center that 
belonged “peculiarly to the interest of the world-wide Pentecostal saints….Missionaries 
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from all over the world, and from every Pentecostal source and centre” were arriving 
daily.407  
 
Figure 3.13. Descriptions of Hong Kong as a Global City408 
 
 
Such global thinking had morphed by the 1920s. Hong Kong was the gateway to 
South China, and the door was only meant to swing inwards. As such, Rousseau’s 
impassioned pleas for Hong Kong as a “CENTER!” are a bit misleading. Hong Kong was 
not the center of missionary activity. Rather, it was cast as an administrative and 
communication center between the homeland and the interior. Hong Kong was central, 
but only because it sat perfectly on the periphery of two overlapping worlds. 
This changing relationship with the space of Hong Kong, then, was intimately 
connected to the changing nature and shape of pentecostal discourse. On a structural 
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level, Hong Kong could not capture the imaginations of earlier pentecostals because the 
pentecostal network was no longer built around revival centers. Instead, the network had 
changed and consolidated around denominational frameworks and identities. In this 
restructuring, pentecostals discourse moved away from the idealism of its early years and 
embraced traditional motifs and themes of evangelical and denominational mission. In 
those frameworks, Hong Kong’s hybrid existence could only cling haphazardly to dreams 
of the interior and China’s millions. In that new—or rather old—discursive framework, 
the colony transformed into a staging ground to the real field of action; Hong Kong 
ceased, at least imaginatively, to be a center in the global pentecostal network. It was, for 
most pentecostals, only a gateway. 
Practice: Pentecostal Literature and Colportage 
 Hong Kong’s liminal gateway status was also expressed through its importance in 
the production of pentecostal literature. As a port and industrial center with access to 
Western-style printing presses, Hong Kong was uniquely situated in its ability to translate 
the North American pentecostal message into Chinese and ready it for mass 
dissemination. This was first expressed through periodicals like Pentecostal Truths, 
which formed the backbone of the global pentecostal network in China.409 Yet, 
pentecostals were also interested in writing, translating, producing, and disseminating a 
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vast array of other pentecostal printed material. Stereotypical portrayals of pentecostal 
spirituality often place the locus of the pentecostal life in ecstatic prayer services, fervent 
worship, and powerful preaching. Similarly, pentecostal evangelism is typically linked to 
things like large tent revivals, open-air street preaching, and healing services. All of these 
facets of pentecostal spirituality were alive and well in Hong Kong, yet a focus on these 
aspects of pentecostal spirituality obscures a more fundamental and less spectacular 
pentecostal penchant for the written word. 
Pentecostals found that tracts, portions of Scriptures, and small books were 
essential tools for evangelizing the Chinese and forming what they saw as authentic 
pentecostal communities. The prevalence of pentecostal literature, however, was not a 
matter of happenstance. Pentecostals prized the written word because of a confluence of 
several factors. Early pentecostal reliance on publication combined with an evangelical 
approach to missionary literature and Chinese literary culture to render the written word 
as a vital expression of pentecostal identity and evangelistic outreach in Hong Kong. For 
pentecostals in the colony, printing presses were as vital as revival services.  
Pentecostal Literature 
Even during the heyday of the production of Pentecostal Truths, missionaries 
sorely felt the need for more printed literature. As Mok observed in the May 1909 issue 
of Pentecostal Truths, the “printing machine” was revolutionizing the dissemination of 
the gospel message. By sending out printed materials, “God’s truth can transform the 
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whole world and enters the human heart.”410 Mok’s periodical, with its global circulation, 
was an apt example of this power, but one paper was not enough, and the need for 
literature in Hong Kong went beyond the dearth of Chinese materials. Writing in the 
same year to the British paper Confidence, E. May Law wrote to inform the paper about 
the need for someone to work among English soldiers in the colony. She complained that 
“We feel the need is so great that they should have Pentecostal Literature [sic].”411 She 
then went on to request that the paper send one hundred copies of Confidence to the port 
each month and that if God told them to send three hundred, she would say “Amen.” 
Beyond the paper, Law asked for specific English language tracts to be sent that she felt 
would appeal to English soldiers. Over the course of the next few decades, pentecostals in 
the West did send English language materials to Hong Kong, though perhaps not in the 
numbers Law requested.412 Most of this English-language literature, however, was 
destined for translation work. 
Following the dissolution of the united Hong Kong Pentecostal Mission, 
missionaries were cut off from a major source of pentecostal literary production in 
Chinese. While the paper circulated, they no longer had control over what it said or 
where it went. As such, missionaries soon began to set their eyes on the creation of new 
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literature, mainly through the act of translating pentecostal materials that had been 
produced in the West just a short time prior. Writing to the Bridegroom’s Messenger in 
early 1914, George M. Kelley relayed news of a new literary effort among missionaries, 
I feel that quite an important step was taken in Hong Kong about three weeks ago 
when we had a meeting of the missionaries, and decided to attempt the task of 
translating some literature on the subject of the baptism of the Spirit. At this 
meeting we appointed a committee to select the literature for translation, and they 
were to report at an early date. Friends, I think that each one should feel 
encouraged, especially when the fact is known that we are putting forth some 
effort to get good literature translated for the Chinese. Never in the history of our 
South China Mission has this been done. For six years people of the Pentecostal 
Movement have been coming to China, and, as yet, little or nothing has been done 
toward the translation of good literature.413 
 
Conveniently avoiding the translation work of Mok, Kelley claimed that the translation 
effort would be a massive step forward in standardizing a theology of the Spirit baptism 
in Chinese. No news of this commission was ever sent back to the homeland. While some 
texts may have been selected, the denominational landscape of the pentecostal movement 
dramatically shifted just a few months later when the Assemblies of God officially 
formed. Over the next few years, missionaries were busy aligning themselves and their 
funding efforts along new denominational lines, and it seems the united effort at 
translation fell apart.  
Individual missionaries, however, pressed on, and a steady stream of Chinese 
pentecostal literature came into existence in the ensuing decades. Working with Chinese 
assistants, denominationally affiliated pentecostal missionaries translated scores of books, 
catechisms, doctrinal guides, record books, hymnals, and tracts into Chinese. By 1922, 
 
413 George M. Kelley, “A School for Native Workers,” The Bridegroom’s Messenger, March 1, 1914, 2. 
209 
 
Anna Deane Cole had “well over two hundred songs translated and ready for the printer,” 
and by the time the funds were allocated by her General Board, the number was over 
three hundred hymns.414 Writing in 1940, Talmadge Rousseau claimed that the hymnal 
had “proved a great help and has greatly raised our prestige as a mission.”415 Of the 
genres of literature produced, however, tracts proved to be a favorite for pentecostal 
missionaries.  
Tracts were prized for two main reasons. First, they were small, portable, to the 
point, and cheap. Experienced organizations like The Religious Tract Society and 
American Presbyterian Mission Press were producing evangelistic tracts by the millions 
when pentecostals arrived in Hong Kong, so pentecostal missionaries could easily order 
tracts from these large publishers and distribute them to the masses. 416 Unsurprisingly, 
pentecostal missionaries tended to regard these tracts as both incomplete and expensive. 
By 1917, John D. James, then with the Assemblies of God, wrote that “we have 
translated some good Pentecostal tracts into Chinese and are sending out the Pentecostal 
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Message in this way.”417 By producing tracts themselves, pentecostals were able to 
control their message and save money. Just five years later, William H. Turner, of the 
Pentecostal Holiness Church, found that producing and printing his own tracts was half as 
expensive as buying them from elsewhere.418  
Second, tracts were attractive because they were a sort of democratic form of 
evangelism; anyone could give out a tract, regardless of their skill in the Chinese 
language. Experienced missionaries used tracts as a complement to their street preaching. 
Writing about her plans for a new mission in Kennedy Town in 1929, Mattie Ledbetter 
gave a summary of her missionary strategy to the readers of the Pentecostal Evangel, 
saying, “With this new mission, plans for tent work, the street preaching, the translating, 
and printing and distributing of tracts, selling Gospels, visiting, etc., we are very busy. 
But not too busy to have three prayer meetings each week.”419 In trying to reach new 
areas, experienced pentecostal missionaries often preached on street corners and 
distributed tracts with information about the gospel and where people could come to hear 
about it again. These were so essential that Ledbetter secured her own printing press—“a  
Chinese one, run by foot power”—and, within the space of a year, produced and 
distributed nearly one hundred thousand tracts. Of these tracts, most were translated from 
English into Chinese. 420  
 
417 James, “Missionary Extracts,” 13. 
418 Turner and Turner, Untitled letter [1923], 12. 
419 Mattie S. Ledbetter, “Work in Hong Kong,” 19. 
420 Mattie S. Ledbetter, “Hong Kong, South China,” The Bridegroom’s Messenger, December 1929, 13. 
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Inexperienced missionaries, however, had the most to gain by utilizing tracts. 
Early in her career with the Pentecostal Holiness, Laura Mae Hylton was still learning 
Chinese when she began evangelistic work in Hong Kong. Unable to do “personal work” 
like house calls and apologetic preaching by herself, Hylton relied upon her Chinese 
companion, Annie Yeung, to translate for her whenever she talked to potential converts. 
When her translator was not available, Hylton struck out on her own with a basket full of 
tracts. Far from seeing the ministry as less than, Hylton lauded the ministry to readers 
back home, saying, “I feel like my heart would be made sad if I should not be allowed to 
give out literature for I have gotten so used to it. I think I could very well be called the 
Missionary with a basket and tracts therein, unless I have just finished giving them 
out.”421 The production and distribution of pentecostal tracts were foundational for new 
and old missionaries alike in Hong Kong.  
Pentecostal Colportage 
However, pentecostal literature did not stay in Hong Kong. The ready availability 
of printers in the colony also made it a hub for colportage. Advantageously situated in 
relation to southern China, pentecostal missionaries and their Chinese peers happily 
participated and supported colportage work on the mainland. In so doing, they were 
actively taking up the long-standing missionary tradition of colportage, a tradition that 
had a long history in Hong Kong. Following the First Opium War, the Qing government 
forbid foreigners from entering China, and the newly ceded territory of Hong Kong 
 
421 Laura Hylton, “Letter from Miss Hylton,” The Pentecostal Holiness Advocate, July 29, 1926, 10-12. 
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offered would-be missionaries a toehold for reaching the Chinese populace. In 1844, Karl 
Gützlaff founded a school for Chinese missionaries and colporteurs; the organization 
eventually became known as the Chinese Union. Gützlaff’s love for the printing press led 
him to translate large portions of Scripture and write numerous tracts and booklets. 422 
Unable to go himself, Gützlaff sent his Chinese trainees inland equipped with copious 
amounts of literature and found that they were far more successful at converting the 
Chinese people.423  
Quite a number of pentecostal missionaries learned from Gützlaff’s example and 
hired colporteurs. Among the pentecostals who participated in colportage, John D. James 
was among the most committed to the evangelistic practice. Writing to the Pentecostal 
Evangel in 1917, James described his colportage operation, 
I have three colporteurs whose support is given them by the British and Foreign 
Bible Society, who sell and distribute thousands of tracts and Gospels. These men 
have received the baptism in the Spirit, and are very zealous for the cause of 
Christ in their native land. Consequently they have vast opportunities to reach 
many people with the Word who perhaps would never hear it they did not go. 
These men go out daily singing and preaching the glad tidings of peace, giving 
out tracts and selling portions of Scripture to all that want to buy.424 
 
Interestingly, James acknowledges that his colporteurs were supported by an outside, 
non-pentecostal organization. As such, it seems that James’ claim on the three men was 
linked to their pentecostal belief; perhaps, he had somehow been involved in their 
 
422 Jessie G. Lutz, “Karl F. A. Gützlaff: Missionary Entrepreneur,” in Christianity in China: Early 
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pentecostal conversion. James, no doubt, supplied them with as many of the newly 
translated tracts that he could acquire and allowed them to spread the pentecostal 
message among communities he knew he could never reach. Not content to stay in Hong 
Kong, James also took frequent evangelistic trips to the interior, where he preached, 
distributed tracts, and sold portions of the Bible.425 
 Similarly, William H. Turner, of the Pentecostal Holiness Church, gravitated 
immediately to colportage work after his arrival to Hong Kong in 1920. Just a few 
months after his arrival, Turner was employing five colporteurs who made regular trips 
inland. For Turner, colportage was not just an easy form of mission; it was one of the 
most effective and theologically sound methods. Describing his burgeoning colportage 
enterprise, he wrote home in the Pentecostal Holiness Advocate, 
We have always believed that the greatest and most effective preacher in the 
world was the Bible itself, therefore, shortly after we landed here we began to 
make arrangements to begin Colportage work. In March we began with one 
young man and later we took on four more. These men have done good work, 
they not only give away tracts and gospel pictures and sell gospel portions (one 
cent each, we have to sell them, otherwise the Chinese would not think enough of 
them to read the portion for the simple reason that it did not cost anything, they 
think if not worth anything it is not worth reading [sic]), but they are traveling 
evangelists. They go along the street or village and sing a song, tell the people 
about the “Jesus doctrine,” and then offer them a gospel which will tell them how 
to get saved. These men make long trips into the country and into places the 
missionary could not go.426 
 
 
425 For example, George M. Kelley and Margaret Kelley, “Canton, South China,” The Bridegroom’s 
Messenger, September 15, 1912, 3; John D. James, “Hong Kong, China,” Word and Witness, December 20, 
1912, 4; John D. James, “Bro. John D. James,” The Weekly Evangel, April 7, 1917, 2. 
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Turner’s bibliocentric belief in the perspicacity of Scripture led him to view the written 
words of the Bible as the “greatest and most effective preacher in the world.” Over time, 
Turner became more familiar with the low literacy rates among the Chinese and added 
more evangelistic practices into his repertoire. Yet, his faith in the written word helps 
explain the long-lasting pentecostal penchant for distributing tracts. Tracts were shorter, 
utilized fewer Chinese characters, and sometimes even contained pictures that could be 
explained by an evangelist. As such, while tracts did represent a barrier to the most 
illiterate Chinese, they could also be tailored to be far more accessible to the masses.  
At the same time, colportage and the selling of larger portions of Scriptures never 
went away within pentecostal missions, and Turner’s observation about Chinese 
conceptions of the written word help explain the ongoing support for the practice. 
Christian missions in China had long recognized the invaluable role of the written word 
in China, especially in convincing those in the higher and more literate classes; 
pentecostals were no different.427 While tracts were free and cheap, more expensive items 
like portions of Scripture had a paywall, albeit a low one. By selling scriptures, 
pentecostal colporteurs were elevating their status among those they sought to evangelize. 
The colporteurs singing and preaching about the “Jesus doctrine,” then, became a sort of 
sales tactic whereby listeners received tantalizing portions of a new, lifesaving doctrine 
 
427 For more on the role of literature in Protestant missions in China, see John Tsz-pang La, “Christian 
Literature in Nineteenth-Century China Missions— a Priority? or an Optional Extra?” International 
Bulletin of Missionary Research 32, No. 2 (April 2008): 71-2. La concludes that the nineteenth century was 
the period when Protestant missionaries were most devoted to the translation of literature. As relative 




and had to pay a cent for a gospel that would teach them “how to get saved;” if it didn’t 
cost anything, it wasn’t worth reading. Reading, however, was also a barrier to some, and 
there were forms of pentecostal literary production that did not focus on the written word. 
One of the most popular forms of Christian literature produced and distributed by 
pentecostals was the humble Sunday School picture card. Given away to children who 
attended Sunday School, the cards bore images of Jesus or a Bible story and were handed 
out as a reward. Pentecostal literature did not always need to use words.428  
In the end, however, reading literature was one of the most prized aspects of 
pentecostal mission. From Hong Kong, pentecostal colporteurs could carry gospels and 
newly translated pentecostal literature into areas far outside of missionary control. 
Though missionaries did want to expand beyond large coastal, urban centers like Hong 
Kong, they were ideal bases for producing and pushing literature further afield. James 
and Turner were not alone in their dedication to colportage work and pushing pentecostal 
literature beyond the coast. Most pentecostals who participated in direct evangelistic 
work also sold Bibles and scriptural portions.429 Preaching and pictures could only do so 
much; the Word of God could do far more.  
Global Pentecostal Print Culture 
The early global pentecostal movement was birthed and sustained through an 
interconnected network of circulating periodicals. As that network broke apart into 
 
428 For more on Sunday Schools cards and pentecostal Sunday Schools, see Chapter 4. 
429 For example, Flora A. Halland, “Encouraging from Hong Kong, S. China,” 3; William H. Turner, 
Untitled letter, The Pentecostal Holiness Advocate, December 29, 1921, 5; Mattie S. Ledbetter, “Street 
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smaller denominational subnetworks, pentecostal literature itself changed. Periodicals 
remained important, but many morphed into denominational papers. In addition, the 
newly organized bodies began producing their own literature to supplement the all-
important periodicals. Pentecostal hymnals, doctrinal statements, catechism, booklets, 
and tracts soon helped foster new denominational identities while also expanding the 
pentecostal fold. This transition in pentecostal print culture was keenly felt in Hong 
Kong, a hub of printing and colportage in southern China. As denominational bodies 
formed, pentecostals missionaries sought to control the discourse within their own 
communities and among potential converts. To do so, they stopped relying on the 
independent Pentecostal Truths and literature produced by non-pentecostal organizations 
to spread their message. Instead, pentecostal missionaries began the laborious work of 
translating, producing, and distributing their own literature. 
Yet, this process of self-definition and differentiation was also bound to what 
came before. In undertaking the task of denominational formation, pentecostals embraced 
paradigms that had been established by their evangelical forebearers. The pentecostal 
embrace of colportage, for example, demonstrated the whole-hearted adoption of 
standard evangelical practices and beliefs about the efficacy of Scripture and the written 
word in China. Pentecostals believed that the printing press—perhaps even more than 
revival services and pentecostal preaching—was the key to saving China and ensuring 
that the pentecostal movement stayed on the right track. In their belief in the power of the 




Spirituality: Idols, Warfare, and Healing 
Of course, Hong Kong pentecostals were not just copies of the radical evangelical 
missionaries who came before. During the late 1910s and 1920s, pentecostal missionaries 
began to gain a better grasp on their Chinese context and how their specifically 
pentecostal spirituality may help them reach more converts in the colony. In their reports, 
testimonies, and letters home, pentecostals in Hong Kong tended to mention several 
practices that have come to be strongly associated with pentecostal spirituality around the 
world.  
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Baptism in the Spirit Healing Revival Testimony
Second Coming Exorcism & Demonic Singing Tongues-Speech
Divine Revelations Tarrying Meeting Loud Worship Restorationism
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As expected, missionaries included many references to and descriptions of the baptism in 
the Spirit. What is most interesting, however, is how frequent some practices are in 
comparison to that quintessential marker of pentecostal identity: tongues speech. The 
demonic and healing were discussed far more frequently and mentioned by name more 
than tongues speech.431 While each of the practices in Figure 3.14 deserves some 
attention, this section will look at the way healing and the demonic were essential parts of 
pentecostal discourse and practice in Hong Kong. 
 The prominence of these aspects of pentecostal spirituality is in one way an 
expression of global pentecostal discourse and identity. No matter where they were 
located, pentecostals passionately believed that the devil and his minions were constantly 
at work trying to oppose pentecostal growth and activity. Likewise, pentecostals around 
the world insisted that the full atonement of God implied bodily healing and health for 
those who believed. In Hong Kong, however, those beliefs were supplemented by 
Chinese cultural frameworks and the multi-religious environment produced by the British 
empire. Rather than being abstract and spiritual, the forces of Satan were consistently 
associated with Chinese traditional religion and idol worship in Hong Kong. The sheer 
volume of the “heathen darkness” which surrounded them convinced many pentecostals 
 
431 To be clear, “baptism in the Spirit” for many pentecostals implied a tongue-speech act, but this should 
not be assumed for two reasons. First, many testimonials will tack on phrases like “and spoke in tongues” 
as a modifier to the baptism experience, implying that the two experiences are not synonymous. Second, 
tongues, when not seen in a xenoglossic capacity, tended to be discussed as public “evidence” of the 
subjective experience of baptism. There were always other evidential practices available. Chinese 
testimonials, for example, do not always make tongues speech a primary evidence. Visions, shaking, and 
extreme joy are mentioned at similar rates. 
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that they were involved in a pitched battle with the forces of darkness in the land of 
darkness.  
Despite this dire position, pentecostals believed that they were imbued with a 
power that could overcome that darkness, and healing was a case-in-point. While the 
earliest pentecostals embraced holiness conceptions of healing that placed salvation as a 
prerequisite of healing, pentecostal missionaries gradually adapted their theologies and 
practice to compete in the religious marketplace of Hong Kong. Rather than requiring 
salvation prior to healing, pentecostals embraced a theology of healing that treated it as a 
demonstration of the greater power of God to the unbeliever. In so doing, however, 
pentecostals essentially became on-call religious specialists in the religious marketplace 
of Hong Kong. In other words, they were willing to meet the enemy on their own terms.  
Spiritual Warfare, Heathen Darkness, and Idol Worship 
As many have observed, when pentecostal missionaries arrived in non-Western 
countries, they arrived with a worldview that was similar to that of local peoples who 
participated in folk religion.432 Pentecostals accepted a vision of the world that was 
multilayered and filled with metaphysical beings and chains of spiritual causality; 
spiritual visions and sermons attested to the fact that God, angels, demons, and the Devil 
were pulling the levers just behind the mundane workaday world. Similarly, Chinese 
traditional religion placed individuals in complex webs of metaphysical relationships, 
which had effects on people’s daily lives. Fortune and good health were as much a 
 
432 See, Hiebert, “The Flaw of the Excluded Middle;” Allan Anderson, To the Ends of the Earth, 120-21. 
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product of hard work and acumen as they were proper ancestral veneration, prayer at a 
nearby shrine, or the blessings of the right spiritual being. This shared form, however, did 
not result in a generous appraisal of Chinese religion on the part of pentecostals. For 
them, Chinese traditional religion represented the heights of paganism, heathenism, 
darkness, in short, evil itself. 
“Darkness,” however, was the most preferred term of pentecostals to refer to their 
religious setting in China. Writing in 1921, Mary E. Virden painted a dire picture from 
her vantage in Hong Kong. 
While I am writing this letter, there are millions of heathen marching from the 
cradle to the grave without God, without hope, without the gospel of our Lord 
Jesus Christ. God holds us responsible in a certain measure for the salvation of 
our fellow brothers and sisters across the sea. God help us to do what we can. A 
little sacrifice on our part is nothing compared to them dying in darkness and 
meeting us at the judgment saying we never heard of Jesus, why did you not send 
us the gospel of the true and living God.433 
 
Pentecostal missionaries gravitated to the idea of darkness as it was so multivalent as an 
idea. It could be used to describe ignorance of the gospel, moral failings, or the satanic 
ritual of idol worship. China was “the land of darkness,” and Hong Kong was not 
exempt; if anything, Hong Kong was even more suspect because of the many western 
vices pouring into China from its port.434 Above, Virden’s reference captures the 
darkness caused by the absence of the gospel. China was shrouded in the darkness of 
 
433 Martha E. Virden, Untitled letter, The Pentecostal Holiness Advocate, October 20, 1921, 3,6. 
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concerns for holiness were also piqued by Western imports. As one Chinese convert recalled the “hotels, 
theatres, dancing halls, and cabarets” were traps for “weak souls.” John D. James, “Witnessing in China,” 
The Weekly Evangel, June 3, 1916, 13; Man Kwok (Mrs.), “God Had Mercy on Me,” The Pentecostal 
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ignorance of salvation because not enough had committed themselves to send “the gospel 
of the true and living God.” Darkness, however, was far more often used to describe the 
spiritual and moral state of Chinese religion that resulted from ignorance of the gospel; 
China’s darkness was “heathen” darkness.  
Writing in 1917, Flora Halland (later James) used darkness in this more common 
manner. Describing a visit to a Chinese person’s home, she exclaimed, “Oh, the heathen 
darkness of that home was dense and dreadful. They had lighted the incense and lights for 
the devil or idols.” The visceral description of the oppressive atmosphere of the home 
matches the general descriptions that many pentecostals used to describe China and Hong 
Kong. Covered in home altars, local shrines, and large temples, China was a bastion of 
satanic power in which it was “much more difficult to pray through” to victory.435 This 
spiritual darkness was not lightly treated by pentecostals, who varied on their treatments 
of the spiritual realities that lay behind Chinese idols. On occasion, some pentecostal 
missionaries offered more dispassionate, anthropological studies of idol worship to help 
readers at home understand the practice.436 Such treatments, however, were few and far 
between. Pentecostals were deadly serious about the reality of the demonic realm at work 
 
435 The phrase “praying through” refers to the process of praying continuously until a problem is resolved, 
and answer is given by God, or one receives a pentecostal spiritual experience. Antoinette Moomau and 
Leola Phillips used a similar phrase to refer to the difficulties of praying in Shanghai; it was “difficult to get 
the victory in the atmosphere” of the city. McPherson, “The Story of My Life [January 1925],” 14. 
Antoinette Moomau and Leola Phillips, “The Work in Shanghai, China,” The Bridegroom’s Messenger, 
August 1, 1910, 1.  
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in Hong Kong. In 1936, Mavis Lee Oakley recounted the horrors of idol worship near her 
mission station: 
This summer at Shaukiwan our attention was drawn to some men who were going 
through some performances before burning candles and other things connected 
with idol worship. These men were under such control of Satan that at times they 
were in a tremble all over. Once we heard a man while he was crouched in some 
position on the floor give a demon like [sic] hiss. We understood that they were 
doing this so they could heal people through the power of Satan. Just as truly as 
the Spirit of God permeates true worship of Him, so does the spirit of Satan devil 
worship.437 
 
To Oakley, this traveling band of idol worshippers was clearly permeated by the Spirit of 
Satan, and the worship of idols was synonymous with the worship of Satan. Oakley’s 
depiction of these demonic idol worshippers is more than interesting due to how 
uncannily they are portrayed in contrast to pentecostals. The satanic trembles and 
demonic hiss of the ecstatic idol worshippers mirror the pentecostal penchant for shaking 
and speaking in tongues under the power of the Spirit, and whereas pentecostals offered 
divine healing at their missions, these traveling men offered a sort of satanic healing.438 
Though the description is sparse, it may well be that Oakley is describing the activities of 
traveling Taoist priests who often underwent trances and healing rituals on behalf of 
clients.439 What is clear, however, is that Oakley sees them as the enemy and perhaps 
potential competitors. 
 
437 Mavis Lee Oakley, “Heathen Worship is Ardently Observed,” The Pentecostal Holiness Advocate, 
February 6, 1936, 5. 
438 One can only imagine what Oakley would have thought about Jesus’ own logic around miraculous 
healing in Matthew 12:26.  
439 Daoist approaches to health and “self-strengthening” has a long ritual and literary tradition. For a more 
ritual and popular understanding of Daoist healing practices, see Hsieh Shu-Wei, “Possession and Ritual: 
Daoist and Popular Healing in Taiwan,” Journal of Daoist Studies 9, no. 1 (2016): 73-100. For more on 
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 Pentecostals in Hong Kong clearly understood themselves as fighting in a 
spiritual battle against the forces of darkness, represented by idol worship and religious 
specialists in the community. Mok Lai Chi summed up the view most succinctly in the 
January 1909 issue of Pentecostal Truths: “The twentieth century is the time of the battle 
between God and the devil. This paper comes to the world to realize the divine truth, to 
lend strength and to spread kindness. With the power of the Holy Spirit, it destroys the 
stronghold of the devil.”440 This cosmic spiritual battle was playing itself out in every 
street corner and with every hard-won salvation. As Julia Payne (later Morgan), a 
missionary of the Pentecostal Holiness Church, wrote home, “The powers of darkness are 
greater here and the battle is hard and long.” Pentecostal missionaries had “many things 
to face and battle against that those in Christian lands do not have,” but the Spirit of God 
was with them and helping them to stay strong on the battlefield.441  
The frontlines of this spiritual battle were often in prayer meetings. Prior to any 
major gathering or service with the potential for outreach, pentecostals sometimes held 
lengthy meetings to prepare the space and pray against the powers of darkness. Yet, like 
Oakley’s testimony suggested, this battle often took to the streets. In 1923, Turner wrote 
home about how he gathered a great crowd and refuted the efficacy of Chinese priests 
 
how Daoist intellectuals developed these themes in the late Qing and early Republican period, see Liu Xun, 
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while standing “about five steps from where the priests were carrying on their 
incantations.”442 Not content to be shown-up by the foreign preacher, a priest began to 
disperse Turners’ crowd by clanging symbols loudly. Turner “stood his ground,” but soon 
thereafter, another person with cymbals came to oppose him.443  
 The opposition to idol worship and Chinese religion, however, was not just a 
foreign missionary preoccupation. Chinese converts and testimonies frequently employed 
the motifs of “heathen darkness” and idol worship as the backdrop for their glorious 
salvation. Sharing his testimony in the Chinese section of Pentecostal Truths, Iu Sang 
wanted all who read to know that “God did not look down on me even though I was a 
poor man in this dark heathen land. He baptized me with the Spirit and fire like others. 
Despite my difficult situation, God honored me. Praise the Lord!”444 For Chinese 
converts, idols were a sign of the demonic and superstitious past which they broke from 
upon their conversion to Christianity. The renunciation of idol worship was a first and 
necessary step in the process of salvation. As will be discussed further on in this section, 
idol abandonment and destruction were a prominent part of pentecostal spirituality of 
victory over the forces of darkness, and Chinese believers took this aspect of their faith 
seriously. Anna Deane Cole recounted a story of one ardent Chinese convert, 
We had one man who, if anybody said anything against Jesus, would fight. He 
would not stand for it. You could say anything about him and he wouldn't care, 
but let anybody say anything about Jesus and he would resent it. I told him he 
should not be that way, but he said he couldn't help it. This man had a habit of 
 
442 William H. Turner, “Propitiation of the Dead,” The Pentecostal Holiness Advocate, July 5, 1923, 6-7. 
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stealing idols from the different temples and destroying them. One night before 
Chinese New Year's he went to bed and could not sleep. He could only think 
about the little shrine down in Shaukiwan; he must get up and tear down that 
shrine. He got up in the middle of the night and went down there, and came to our 
place the next morning with all his pockets loaded with idols; those he could not 
put in his pockets he threw into the water. We told him he ought not to do that, 
that the idols did not belong to him, and it was stealing. But he said, “I am tearing 
down the devil's work.”445 
 
While missionaries were a bit hesitant to endorse the pugnacious tenacity of their Chinese 
convert, the story helpfully illustrates how the spiritual warfare narrative endorsed by 
pentecostals played itself out in real physical spaces and was heartily endorsed by at least 
some pentecostals. After a busy evening of larceny and property destruction, the feisty 
Chinese brother knew that he had accomplished the Lord’s work by destroying the 
demonic idols in his community.  
Despite these more intense exchanges, there was also a subtle counter-narrative 
about idol worship that ran beside it. In many pentecostal testimonies and observations, 
idols were not just evil; they were simply ineffective. Lei Ping Fat, a prominent member 
of the Pentecostal Holiness Church mission in Hong Kong, found that his past idol 
worship was simply empty, saying, “The idols which we worshipped were made of wood, 
mud, stone, or writing paper, and were made by man. They had no spirit and no 
intelligence, and the more I worshipped them, the more I was destroyed.” For Lei, idol 
worship was destructive in that it consumed his time and energies and pointed them 
towards a backward and unproductive end. Lei was not alone in his appraisal of the 
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efficacy of idols, and in fact, many testimonies of Chinese pentecostals showed many 
Chinese had given up on idols long before hearing the gospel.  
Ethel Strickland, of the Pentecostal Holiness Church, recounted the story of a 
family who “lost confidence in their idols” after priests and fortune-tellers had been 
unable to secure the healing of a son. The family showed up on the doorstep of the 
mission looking for help.446 Similarly, Oakley recounted the story of a boat woman who 
had destroyed some of her idols prior to encountering the missionaries; to Oakley, it was 
as if she “had just been waiting for the good news.”447 Prior to her graphic and dark 
depiction of the Taoist priest, Oakley again offered a telling comment. Remarking on the 
audience of the priests, she opined, “Darkness and misery are written on their faces. But 
how could it be otherwise when after they have gone through all the form of worship, 
neither their hearts or [sic] their bodies are helped any?”448 Pentecostals saw idol worship 
as a definitive mark of the heathen darkness which shrouded China and as evidence for 
the very real forces of evil. Yet, they also saw much of Chinese traditional religion as 
empty superstition and as ineffective means for securing health and well-being. If the 
people of Hong Kong wanted the goods, so to speak, then they needed to come to the 
pentecostals. 
Divine Healing and Salvation 
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 The “good” most on offer by pentecostals was divine healing. Yet, pentecostals 
did not immediately treat divine healing as a spiritual good on the open market. 
Pentecostals arrived in Hong Kong with a holiness theology of divine healing that 
situated healing as subsequent evidence of salvation. Over time, that theology shifted to 
allow pentecostals to compete in the open market of the Chinese healing arts. Healing 
went from being treated as evidence of salvation and became evidence for salvation.  
Chinese people engaged the market of the healing arts with a perspective that 
Daryl Ireland refers to as “medical pluralism.”449 Rather than choosing western medicine 
over traditional medicine or religious rituals, Chinese people tended to take a pragmatic 
approach to their own health. “Multiplicity was the norm,” and people frequently 
switched between specialists to find what worked; getting better was what mattered, not 
the means.450 Hong Kong was a potent example of this multiplicity. Buddhist temples and 
Taoist priests shared the streets with medical professionals and mission-run hospitals.451  
Yet, the vast majority of Chinese people lacked access to such facilities and relied 
upon a mixture of traditional Chinese medicine and religious healers for their medical 
 
449 Much of this section’s insights are indebted to the work of Daryl R. Ireland. See, Daryl R. Ireland, “John 
Sung: Christian Revitalization in China and South East Asia” (Ph.D. diss., School of Theology, Boston 
University, 2015), 283-285. 
450 Ireland, “John Sung,” 285. 
451 Hong Kong was, in fact, a major hub for the expansion of Western medicine into Southern China. 
Western medical facilities in Hong Kong were first began by the London Missionary Society in 1887 with 
the establishment of the Hong Kong College of Medicine for Chinese. For a short history of the London 
Missionary Society’s medical work in Hong Kong, see Timothy Man-kong Wong, “Local Voluntarism: 
The Medical Mission of the London Missionary Society in Hong Kong, 1842-1923,” in Healing Bodies, 




care. Even these methods, however, proved to be out of reach for many of the poorest 
inhabitants of Hong Kong who lacked the money to pay specialists; knowledge of local 
herbs and supplication to deities were all they often had to protect themselves.452 For 
many Chinese, the healing power of pentecostals was just another option among the 
multitude of options, and pentecostal testimonies attested to the fact that people often 
arrived at the mission or asked for a pastor to visit the sick only after having tried several 
other avenues of healing.  
Pentecostals did not embrace the same sort of medical pluralism, and they often 
espoused rather strict views on what methods of healing were allowed to be utilized and 
what was required of a person before he or she could be healed. Pentecostals were not the 
first missionaries to preach a message of divine healing in China. In the late 19th century, 
healing was a central part of the theology of Holiness groups in the United States and 
Britain. This focus followed them to the mission field. A. B. Simpson, the founder of the 
Christian and Missionary Alliance, even went so far as to say that he would only send 
missionaries who “know Christ’s healing power” and who trusted the “Great Physician” 
to care for their sickness.453 Whereas Holiness groups began to moderate this position by 
the turn of the century, pentecostal groups steamed full on ahead.454  
 
452 Nathan Sivin, Traditional Medicine in Contemporary China (Ann Arbor: Center for Chinese Studies 
University of Michigan, 1987),195. 
453 Hardesty, Faith Cure, 137. 
454 James Robinson goes so far to suggest that the pentecostal movement was, in fact, just one wing of the 
Holiness movement which refused to give up its views on divine healing. See, James Robinson, 
“Conclusion,” in Divine Healing: The Holiness-Pentecostal Transition Years, 1890-1906: Theological 
Transpositions in the Transatlantic World (Eugene, OR: Pickwick, 2013), 183-208. 
229 
 
For the first few decades of missionary activity in Hong Kong, many pentecostals 
followed the more extreme Holiness positions, which saw sanctification as both freedom 
from sin and its physical manifestation, sickness.455 An article in the May 1909 issue of 
Pentecostal Truths captured the straightforward logic.  
If we firmly follow God’s truth, the Lord Jesus does not only save our souls, but 
also heals our body. There are many sick people. Why is that? Because they do 
not believe in Jesus and rely on people. Jesus’ sacrifice on Golgotha has two 
purposes. If we accept the complete salvation, firstly, we will be saved by the 
Lord Jesus; secondly, we can be healed by him.456 
 
This connection between faith and healing tended to produce a rather severe view of 
Christians who relied upon medication. Further along in the article, the author added, “If 
physicians ask you to take medicine, do you not know that medicine is actually poison? 
Hence if you take it, it will kill you and make you not pay any respect to Jesus’ 
atonement.”457 While not always expressed in such dire tones, many early missionaries 
tended to hold similar positions. Writing to the Pentecostal Truths in 1910, Daniel Awrey 
recalled the “wrath” of doctors when they found out that the Awreys refused medicine to 
their sick daughter. Instead, they “anointed her with oil in the name of Jesus and prayed 
and the Lord healed her instantly, to the astonishment of several doctors.”458 For 
pentecostals, these divine showdowns with medical science illustrated both the power of 
 
455 Jonathan R. Baer, “Perfectly Empowered Bodies: Divine Healing in Modernizing America,” (Ph.D. 
diss., Yale University, 2002), 185. 
456 “The Healing Power in the Atonement,” Pentecostal Truths 五旬節真理,, May 1909, 3. 
457 “The Healing Power in the Atonement.” 
458 Daniel Awrey, Untitled letter, 3. 
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the atonement and reified the restorationist vision of latter rain theology.459 The early 
Church was coming to life, and Biblical advice—like that of James 5:14, which the 
Awreys employed—was all that was needed. Similar stories from Hong Kong 
missionaries litter the earliest periodicals.460 
However, while many missionaries were content to live and die by faith, some 
early pentecostals expressed a more nuanced view on the matter and accepted Western 
medical aid when faith proved ineffective. For instance, when Robert Semple contracted 
dysentery in 1910, he was quickly moved to Matilda Hospital to receive the aid of nurses 
and doctors.461 Such visits probably happened more than this isolated case since the 
details of the Semple case were only laid out in later decades when the faith healing line 
was making more room for medical care.462 Some missionaries likely took advantage of 
medical care from time to time if they could afford it. By and large, however, it seems 
missionaries adamantly avoided medical institutions for the first few decades of 
missionary activity in the city. Sometimes, they were positively forced. In his recorded 
testimony, Mung San Ling, the pastor of the Chinese church at Shaukiwan, admitted that 
 
459 In short, early pentecostals believed that the Spirit was being poured out on humanity in a new way that 
both recreated the experience of the early Church and foreshadowed the Second Coming of Christ. For a 
good description of this restorationist vision, see Edith W. Blumhofer, “Chapter 4: The Meaning and 
Implications of Pentecostal Experience, 1901-13,” in Restoring the Faith: The Assemblies of God, 
Pentecostalism, and American Culture (Urbana: University of Illinois Press, 1993), 89-99. 
460 See, for example, William H. Turner and Orine Turner, Untitled letter, The Pentecostal Holiness 
Advocate, October 5, 1922, 13. 
461 McPherson, “The Story of My Life [January 1925],” 14. 
462 The Semple case is a unique one in that most of the documentation about their time in Hong Kong 
comes almost a decade after their short time there. By that time, general pentecostal attitudes towards 
medical aid were much kinder. Semple McPherson even visited the hospital her husband died in and the 
staff was treated in glowing terms. See, Sidney Correll, “Great Hunger for Gospel Seen By Rev. Correll in 
China Tour,” Bridal Call Crusader Foursquare, April 3, 1935, 19. 
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he had to resort to medical aid after faith failed to heal his son’s case of diphtheria. 
According to him, medical aid was only sought “since the disease was contagious and 
according to the laws of Hong Kong. If he had died in this condition we would have been 
prosecuted.” The boy was eventually sent to a hospital where he recovered, though the 
saints continued to pray as “the case was most severely contested by the devil.”463 By the 
late 1920s, however, hospitals and doctors ceased to be a problem for most pentecostals 
in the city.464 
The strict holiness view of healing was buttressed by the belief that sickness was a 
work of sin, the work of the Devil, or a punishment from God for sin. Thus, most earlier 
accounts of healing tended to emphasize the act of salvation, and even sanctification and 
Spirit Baptism, as a prerequisite for divine healing. Woo Kwai Shan’s testimony from 
one of the final issues of Pentecostal Truths captures the ideal sequence. After hearing 
the gospel, Woo had abandoned idol worship though continued in an “unruly” lifestyle. 
In turn, God “disciplined [her] with various ailments.” 
For three years, I had heart, lung, brain, stomach and eye diseases. My parents 
loved me very much and took me to many local and foreign famous doctors… In 
April [1914], God led me back to my native village in Heung Shan I saw my 
sister in good health, then I realized I was deep in sin. At the same time, there was 
a great convention at Yuen Fung Church. Mr. Mok of Pentecostal Mission was 
the speaker. I realized I was deep in sin and knelt before God to ask for 
forgiveness. Two days later, I had a vision. The precious blood of the Lord 
 
463 Mung San Ling, “Mung San Ling & His Wife,” The Pentecostal Holiness Advocate, May 31, 1923, 13-
14. 
464 In 1926, for example, Julia Payne visited a hospital at a nearby mission compound and spoke highly of 
their regimen and care for patients. This is in stark contrast to her coworker, William H. Turner, whose son 
was deathly sick just four years prior. After the boy recovered, Turner celebrate that he and his wife had not 
“give one drop of medicine nor get a doctor.” See, Turner and Turner, Untitled letter [1922], 13; Payne, 
“China’s Women,” 13-14. 
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cleansed my sins and washed all my transgressions. Four or five days later, I was 
baptized in the Holy Ghost. All my diseases were gone. There was no medication. 
Hallelujah, glory to God!465 
 
Woo’s testimony fits the strict holiness conception of healing necessitated that she 
abandon not only her idols but also the unholy lifestyle that allowed sin a foothold in her 
life. Physical ailments, while a chastisement from God, were also part and parcel of the 
sinful state she had embraced; thus, only by seeking forgiveness and being cleansed from 
her sins and filled with the Spirit could the physical effect of sin in her life be conquered. 
This theology lay at the back of many pentecostal missionaries’ rejection of medicine; 
however, the theology slowly morphed over time. 
 The first, and not unremarkable, step was a reduction of the requirements by 
which to receive divine healing. As word spread through Hong Kong about the 
miraculous healings taking place at pentecostal missions, many non-Christian Chinese 
began to inquire. Pentecostals were happy to pray for such inquirers, but unlike the 
medical pluralism of the surrounding community, pentecostals were not content to be one 
option among many. Pentecostals often set a minimum requirement that people forsake 
their idols and become Christians in order to receive prayer for healing. William H. 
Turner recounted one story in which this dynamic was clearly at work in the healing 
ministry of Tsao To Nin, a pastor in the Pentecostal Holiness Church’s mission in Hong 
Kong: 
From this old city [Omoon] came members of these two families bringing a total 
of fourteen idols, and two ancestry tablets, bound up in a cloth, with them. They 
 
465 Woo Kwai Shan, “Sin is the Cause of Diseases,” Pentecostal Truths 五旬節真理, April 1917, 2. 
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told how they needed the Lord in His healing power and had decided to turn away 
from the old idols and trust all in Jesus; therefore they brought the idols along to 
turn them over to the preacher, Brother Tsau.466  
 
What is perhaps most interesting about this story is that the Chinese family already knew 
that they needed to give up their idols in order to receive healing. Healing was only 
possible when one trusted all to Jesus. Those who approached pentecostals for healing 
seem to have been told, at least to some degree, that salvation was necessary for God to 
work healing on their bodies; a great number of stories of divine healings of people who 
were not already part of the mission end with the healed person giving up their idols, a 
concrete symbol of their decision to follow Jesus.  
Moreover, the linkage between salvation and healing is evident in many Chinese 
people’s testimonies. Cheuk Wah Hing, for example, testified, “Before I was a Christian, 
my body was very weak.  After I believed and trusted Jesus for the healing of my body, I 
have been stronger.”467 The subtle shift shortens the typical pentecostal reliance on entire 
sanctification and Spirit baptism as a means for health. Instead, miracles were available 
to those who simply trusted in Jesus. While giving up their idols was a high price, many 
Chinese were willing to pay it.  Missionaries, of course, were well-aware of the medical 
pluralism and religious pragmatism of those they sought to help and were constantly 
discerning whether or not a salvation experience was genuine. As the pentecostal 
missions grew in the 1930s, missionaries seemed to express more reservations around 
 
466 Tsau To Nin, “Whole Family Turns to the Lord,” The Pentecostal Holiness Advocate, January 28, 1937, 
4. 
467 Cheuk Wah Hing, “Cheuk Wah Hing,” The Pentecostal Holiness Advocate, May 31, 1923, 7. 
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water baptism, wanting to ensure that converts had not chosen Jesus for the wrong 
reason. While not in reference to healing, Ethel Strickland recounted one family who 
refused to be baptized because giving up their idols had not resulted in the financial 
success they had expected.468 
The pressure to become a vendor of healing services, however, continued to push 
pentecostals to lower the barrier for prayer for divine healing and to enter the marketplace 
of religious goods. This is strongly apparent in one telling account of Mung San Ling and 
his wife’s healing ministry:  
The Chinese pastor, Mr. Mung and his wife, who is our Bible woman, have been 
so faithful. God is using them in praying for the sick. Not very long ago some one 
came and asked where the priest lives who makes devils go. He did not know that 
he meant him, so he told them he did not know, but later he found out they meant 
he himself. He told them so humbly that he could not do anything, neither could 
he make the devils go, but God could. One time some people offered to pay him 
for praying for a sick man, but he would not receive any money, and told them it 
was not his power but the power of God, that he only asked God to do it, and the 
Bible says “Ask and ye shall receive.” There was a woman who went insane 
through sickness. She was brought to the mission to be prayed for. When they laid 
hands on her she tried to chew the Bible woman's fingers. She was delivered just 
a few days later. She is a bright Christian woman now.469 
 
Pentecostal missionaries frequently wrote home about Mung’s successful healing 
ministry, and it is apparent that he had also developed a reputation in the surrounding 
Chinese community who had translated his success into their own terms. Members of the 
community tried to secure Mungs’ services in the same way they might a Taoist priest, 
 
468 Ethel Strickland, “An Interesting Communication from Ethel Strickland,” The Pentecostal Holiness 
Advocate, October 18, 1934, 5. 
469 Anna Deane Cole, Untitled letter, The Pentecostal Holiness Advocate, August 7, 1924, 12. 
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and they brought to them special cases that required something stronger than home 
remedies and supplication to idols. The litany of stories written by Turner about Mung’s 
ministry shows that pentecostals did not always require conversion prior to healing and 
even began using the practice of divine healing as a mechanism for evangelistic outreach. 
It was working solutions that Chinese people were interested in, and pentecostals 
believed they had the most efficacious means at their disposal. 
Sending his testimony to pentecostals in the United States, Am Yeung Fai, a 
convert of the Shaukiwan mission, shared his own pragmatic approach to conversion. 
After attending meetings for some time, he straightforwardly adds, “One time I, had 
heartburn very bad. I asked the people to pray for me and Jesus immediately healed me. I 
was not born again until Jesus did these miracles.”470 This pragmatic approach to 
salvation ultimately resulted in a wait-and-see approach, where missionaries or Chinese 
pastors were often asked to pray for healing. If the healing occurred, then individuals, and 
entire families, converted to the Christian religion. Most importantly, as Mung’s 
testimony reflects, pentecostals were willing to offer such services free of charge. This 
added an extra layer of appeal to the poorest and most vulnerable populations of Hong 
Kong, especially the floating population.471 Reflecting on this dynamic, William H. 
 
470 Am Yeung Fai, “Delivered from Opium,” The Pentecostal Holiness Advocate, September 14, 1933, 4. 
471 This appeal is in keeping with other studies of missionary work among lower class populations; 
missionaries often offered alternative rituals and solutions at cut-rate costs. Carla Tronu Montané, for 
instance, argued that access to free burials was a major reason for the popularity of Catholicism in 16th 
century Japan. This appeal could also have been alive and well in Hong Kong. In their 1940 summary 
report, Talmadge H. Rousseau mentioned that they had access to cemeteries in each of their China stations. 
In fact, a cemetery preceded a chapel at the Nam-O station in Hong Kong. See, Talmadge H. Rousseau and 
Eva B. Rousseau, “The China Conference,” The Pentecostal Holiness Advocate, July 18, 1940, 7. For more 
on the appeal of funeral rites in early modern Japan, see Carla Tronu Montané, “Sacred Space and Ritual in 
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Turner concluded that the Pentecostal Holiness Church’s mission had always been 
“strong on the doctrine of Divine Healing.” Many of the members trusted God for divine 
healing and had been healed. Most importantly, “Through the healing of the body the 
majority of the boat people have been brought to the Lord.”472 
Spiritual War and Religious Competition 
Though Hong Kong bore the trappings of the West, pentecostal missionaries still 
recognized the hallmarks of heathen darkness amid the practices of Chinese folk 
religions. Hong Kong, while perhaps not as dark as the interior of China, was still a 
stronghold of Satan, and pentecostal missionaries saw themselves as being on the front 
lines. Idol worship, in particular, became a prominent and tangible marker of satanic 
presence in the colony, and pentecostal missionaries frequently wrote home to that effect. 
Yet, the tropes of idolatry, darkness, and battle were only one side of foreign pentecostals 
approximation of Chinese religions. Whereas idols could be a marker of the satanic, they 
were also seen as examples of empty superstition and ignorance; idols were just wood, 
after all. Pentecostal missionaries, then, were both at war with the forces of Satan and 
heralds of enlightened understanding; at least conceptually, it was a one-sided battle. 
Even still, while pentecostals were dubious about the metaphysics of Chinese religion, 
they could not ignore its continued appeal. There was still a battle to be waged. 
 
Early Modern Japan: The Christian Community of Nagasaki (1569‐1643)” (Ph.D. diss., SOAS, University 
of London, 2012), 170-72. 
472 William H. Turner, “A Review of the Growth of Protestant Missions in Asia Since 1900,” The 
Pentecostal Holiness Advocate, May 10, 1928, 7. 
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Pentecostals felt that in this battle—or perhaps competition—for souls, they had a 
card up their sleeve in divine healing. Yet, the healing message that arrived in 1907 was 
not the same one that missionaries and Chinese pastors preached by the 1920s and 1930s. 
Earlier conceptions of divine healing focused on a holistic conception of salvation, 
sanctification, and Spirit baptism that rooted healing in the eradication of sin. Later 
theologies mirrored this connection and continued to lay firm stress on the connection 
between salvation and healing, but these theologies were also far more willing to change 
the order of these two phenomena. The result was that pentecostals began competing in 
the religious marketplace of Hong Kong, simultaneously fulfilling and challenging the 
assumptions of the medical pluralism that they saw around them.  
Pentecostals made house calls and became the religious specialists that their 
community expected. They did so because they believed that pentecostal healing worked 
and that this fact played to their advantage in the pragmatism-driven marketplace of 
Chinese traditional religion. By the second half of the 1930s, that market had been 
pressurized and expanded as the tumult on the mainland forced desperate multitudes to 
the colony. With this influx of refugees, the appeal of free-of-charge divine healing 
skyrocketed, and pentecostal groups in Hong Kong were soon sporting memberships and 
revival crowds that were over a thousand strong.473 The pentecostals of Hong Kong 
believed that divine healing worked and, by most accounts, it seems to have. 
 
473 By 1940, the Pentecostal Holiness Church’s Gospel Boat in Hong Kong claimed nearly two-thousand 
members, and a series of Assemblies of God revivals in the mid-1930s claimed crowds nearing fifteen 
hundred. See, Rousseau and Rousseau, “The China Conference,” 7; Wilbert R. Williamson, “When 
Pentecost Came to South China,” The Latter Rain Evangel, November 1396, 9. 
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Gender: The “Single-Married” Question and the Christian Home 
The spread of denominationalism and the renegotiation of Hong Kong’s 
importance in the pentecostal missionary enterprise were also tied up in broader discourse 
about the place and role of women in that enterprise. In a foreword to a special China 
Issue of The Pentecostal Holiness Advocate, Talmadge H. Rousseau promised readers 
that the issue would discuss the “single and married question” in mission. As with many 
other missionary groups, pentecostals were concerned to know if marriage helped or 
hindered their missionary proclamation. This was an especially pressing question in Hong 
Kong, as single women made up most of the missionary force in the colony. If singleness 
was a boon to mission, then the numerical dominance of single female missionaries in 
Hong Kong was a distinct advantage. If it was a hindrance, then the pentecostal mission 
in the colony needed an overhaul. The special issue, in some sense, defended both views 
by featuring articles by successful single women missionaries alongside a stirring defense 
of the role of the missionary wife.474  
Despite this double vision, the organizational centrality of single women in Hong 
Kong began to ebb as more married missionary women arrived in the late 1910s and 
early 1920s. This shift was brought about by two means: attrition and addition. While 
uncommon, some pentecostal women began marrying the eligible bachelor missionaries 
on the field—often after much personal travail. In marrying, many women were afraid 
that their increased domestic responsibilities might split their attention or endanger their 
 
474 The Pentecostal Holiness Advocate, June 7, 1923,  
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missionary call in some way.475 Regardless of these dangers, some women chose to 
marry their missionary suitors and continued in their calling. More often, however, 
married women arrived in Hong Kong alongside their husbands. Unlike the former 
married women of the colony, these women came with denominational blessings and 
husbands who had denominational visions. As such, these newly arriving married women 
brought with them a different conception of mission, one that had more explicit 
conceptions about the gendered nature of mission, the relationship between men and 
women, and the role that the domestic sphere played in saving China.  
For Lack of Men and “Good” Mothers 
 This shifting vision of mission, however, was preceded by a brief period in which 
single women made up almost the entirety of the pentecostal missionary force in 
Southern China. In 1916, on his way back to Hong Kong from a meeting in the interior, 
Elmer B. Hammond died a horrific train crash. Writing to The Weekly Evangel, Willa B. 
Lowther, a single missionary woman, bemoaned that his death meant that “there are only 
just two Pentecostal men left in South China.”476 Hammond’s wife, Hattie, remained in 
Hong Kong for a few more months before handing the Wan Chai Mission that she ran 
with her husband over to the newly married couple, John D. James and Flora A. Halland. 
 
475 For a good example of a pentecostal missionary courtship, see Cora Fritsch Faulkner, “Letters from 
Cora (1907-1913).” 
476 Willa B. Lowther, “Revolution Growing in South China,” The Weekly Evangel, August 19, 1916, 12. 
Estelle A. Bernauer, a missionary in Japan, clarified that this was a misstatement, and that the number was 
actually three. She listed Edward Downing, John D. James, and a “Bro. Yest,” to be the sole remaining 
pentecostal men. It is unclear, however, if Downing was still in Hong Kong by late 1916. Regardless of the 
exact number, men were in deep demand. See, Bernauer “A Line from Japan.” 
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World War I did not help in the recruitment of men to the missionary “front lines,” and 
the de facto dominance of single women continued. 
 In some sense, however, this de facto dominance was not entirely an accident as 
the first generation of pentecostal missionaries seemed to answer the “single-married” 
question in ways that challenged standard conceptions of women’s roles, especially in 
regards to responsibilities of motherhood. Along with her husband, Clara Denney began 
to feel the call to China soon after her Spirit baptism. As a married couple, their shared 
missionary calling emboldened the couple to uproot their stable Canadian lives and 
venture to China. There was only one small problem, their small daughter, Vida. While 
the Denney’s shared a missionary calling, this calling did not extend to their young 
daughter, whom they chose to leave behind in the care of a pastor-friend. Perhaps 
signaling the seriousness of her calling, Clara Denney shared the heart-wrenching 
moment to supporters in The Bridegroom’s Messenger, 
We left Toronto Tuesday night. Some of the Markham saints came to bid us 
“God-speed” and stayed with us until the train moved off. It was hard to say good 
bye [sic], especially to our little daughter, Vida, who we are leaving with Pastor 
Ball and wife of Markham. As the time drew near for our departure, she seemed 
to realize that meaning of our going forth, and drew me aside, entreating me to 
tell her all about the Chinese, saying, “Mamma, just as soon as you get there, and 
take off your coat and hat tell them about Jesus, and if they know about Jesus, 
they will not hurt the little children’s feet, and if you hurry, maybe many of them 
will not die before they hear about Jesus.”  
 
She then begged me to pray with her, and as I prayed, she wept, then prayed 
herself for the Chinese, saying: “Dear Jesus, save them just like you do me.” 
 
She asked us to sing again and again, “Your Neighbor’s Dying in Dark Old 
China,” a little composition of our own, and something seemed to steal into her 
little heart, akin to that which we feel, in regard to the need of laborers in the 
whited fields.  Pray, that if Jesus tarries, Vida be made a chosen vessel to bear His 
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Gospel to many.477 
 
The Denney’s choice to leave their child behind was not how all missionary couples 
responded. Alfred and Lillian Garr, for example, chose to bring their daughter, Virginia, 
with them to Hong Kong, where she ultimately died. Perhaps fearing a similar fate for 
their daughter, the Denneys left her behind. Yet, the choice also reveals an aspect of the 
“single-married question” that is important. By leaving her daughter, Clara Denney was 
also leaving behind the responsibilities of caring for a child on the mission field—
responsibilities which she would have born uniquely as a mother. Free from this domestic 
burden, Denney was able to fully embrace her missionary calling. After arriving in Hong 
Kong, she threw herself into missionary work alongside her husband and took on many 
of the same roles that other single missionary women did.478 The Denneys did not remain 
on the field long, however, and were reunited with their daughter after a few years. This 
choice, however, illustrated that many early pentecostal women did not believe that the 
missionary calling could coexist with the domestic calling to be a mother; singleness had 
its major advantages, and childlessness was one of them. 
 Then again, children were not a hindrance to all mothers who heard the 
missionary call. Around the same time as Clara and Frank Denney, Serena Halland was 
also hearing her call to China. Born in Norway, Halland had emigrated to the United 
 
477 Clara Denney, “Tell Them About Jesus –A Touching Good Bye,” The Bridegroom’s Messenger, 
November 1, 1910, 2. 
478 Clara Denney, for example, helped in teaching music in Anna Deane’s school and helped lead meetings 
in the Missionary Home. See, Frank Denny, “Letter from Brother Frank Denney,” 2; Clara Denney, 
“Brother and Sister Denney Back From China,” The Bridegroom’s Messenger, February 1, 1912, 2. 
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States and married when she was still young. By 1909, her husband had long since died, 
and her children were gradually leaving the roost. Nonetheless, hearing God’s call to 
China was still a challenge. Giving her testimony, Halland recalled the dilemma, 
This [call to China] seemed strange to me, as I was not young, neither was I 
trained for missionary work. Besides, I had my three children, and I had not the 
means to go. I began to pray to God about these things, and asked Him if it was 
His will I should go, that He would open the way, and that my youngest child, my 
only daughter, fourteen years old, who had received her baptism with the Holy 
Ghost, should accompany me. God answered me very plainly that He was going 
to open the way, and that He would provide for all our needs.479 
 
Taking stock of her children, Halland was able to negotiate her motherly responsibilities. 
Halland’s solutions suggest that she was able to let go of her motherly responsibilities to 
her older male children. Her youngest daughter, Flora, however, was too young to be left 
behind. At fourteen, Flora Halland’s fate was wrapped up in her mother’s missionary call. 
This proved almost deadly a few months later when Flora contracted smallpox while the 
two were in Shanghai. Just before her daughter contracted the sickness, Serena Halland 
felt God’s call to go to Hong Kong, and she confessed that she “was tempted to doubt.” 
Ultimately, the two prayed in faith for healing, and Halland celebrated that “God did heal 
her in a wonderful way.”480 Serena Halland’s missionary call, however, proved to last far 
shorter than her daughter’s. In 1916, she returned home alone and left Flora in China 
because “God wills it so.”481  
 
479 Serena Halland, “Testimony to Pentecost,” The Bridegroom’s Messenger, October 15, 1909, 3. 
480 Serena Halland, “Testimony to Pentecost,” The Bridegroom’s Messenger, October 15, 1909, 3 
481 “China,” The Bridegroom’s Messenger, December 1916, 3. 
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In leaving and possibly endangering their children, Clara Denney and Serena 
Halland certainly did not fit the standard tropes that defined  “good mothers” at the turn 
of the century.482 Yet, they also illustrated how hard it was to marry some of those tropes 
with certain conceptions of the missionary call. How could one preach or teach or 
educate “China’s millions” when one was responsible for taking care of a home and 
child? Singleness, or any approximation thereof, clearly had advantages, especially for 
women who bore the weight of domestic responsibilities and childcare. Single women 
were simply freer from the social expectations and responsibilities placed on married 
women and were thus, in turn, freer to take up more responsibility and risk on the mission 
field. Writing to the “dear girls” whom God may be calling to China, Julia Payne 
rejoiced, “You know we missionaries just find plenty to do. We can preach by going into 
homes and talking and ministering to the needy. We can give out tracts and gospels, 
speak and do here and there. Oh! it means much to fill and take advantage of every 
opportunity.”483 
Missionary “Wives” and the Christian Home 
 Arriving in 1919, Orine E. Turner and Eva B. Rousseau did not necessarily 
disagree with Payne’s ideas about missionaries having “plenty to do.” They may, 
 
482 As Emma Griffin summarized Late Victorian ideals of motherhood, “Good mothers… worked tirelessly 
to ensure a clean, well-ordered home. Their duties involved the wise spending of a husband’s meager wage, 
and the endless rounds of cleaning, cooking, and sewing necessary for the physical well-being of the 
family.” These ideals lived on in many pentecostals, though missionary mothers obviously had a different 
interpretation of them. Emma Griffin, “The Emotions of Motherhood: Love, Culture, and Poverty in 
Victorian Britain” The American Historical Review 123, no. 1(February 2018), 60–85. 
483 Julia Payne, Untitled letter, The Pentecostal Holiness Advocate, January 5, 1928, 11. 
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however, have given a much different list of missionary activities. Unlike many of the 
pentecostal women who came before, Turner and Rousseau were arriving with their 
husbands. For the earliest pentecostal missionary women in Hong Kong, domestic 
responsibilities were a burden that kept them from doing truly meaningful work; for 
them, the answer to the “single-married” question was clearly, “single.”484 Turner and 
Rousseau, however, answered differently, and in so doing, resurrected an older model of 
women’s mission that stressed the role of the “missionary wife” and the “Christian 
household.” Rather than seeing domestic responsibilities as a distraction, this model cast 
such responsibilities as the locus of mission; through cleanliness, orderliness, 
modernness, and good morals, the missionary wife’s home and family life could win the 
hearts and minds of the unsaved.485 Turner and Rousseau both embraced this model, but 
to different degrees. In so doing, they also illustrated that, in the hands of pentecostals, 
this model could be flexible, negotiable, and, at times, paradoxical; the call to be a 
pentecostal “missionary wife” was not as straightforward as one might imagine.  
 Appearing in the 1923 China Issue of The Pentecostal Holiness Advocate, Orine 
Turner’s article, “The Missionaries’ Home and Its Influence,” was the only article she 
ever submitted which bore her name alone. The three-page article is an impassioned 
 
484 Think for example, of Anna M. Deane’s appointment to be “matron” of the Missionary Home, a role she 
had no interest in filling. See, Deane, “Portion of a Letter from Anna M. Deane,” 4. 
485 In this section, I am referring explicitly to the “model” of women’s mission described by Dana Robert. 
For more on this, see Robert, “Chapter 2: The Missionary Wife” Models and Practices of Mission,” 
American Women in Mission, 39-124. For more on the centrality of the Christian home in missionary 
thought and practice, see Dana L. Robert, “The ‘Christian Home’ as a Cornerstone of Anglo American 
Missionary Thought and Practice” in Converting Colonialism: Visions and Realities in Mission History, ed. 
Dana L. Robert (Grand Rapids, MI: William B. Eerdmans Publishing Company, 2008), 134-65. 
245 
 
defense of the role of the missionary wife and the missionary household.486 As one of 
“the greatest and most sacred principals [sic] in our Christian civilization,” the home was 
the bedrock for Christian society. While evangelism was no doubt important, the work of 
Christianizing an entire people required work “that cannot be accomplished from the 
pulpit stand.” Instead, the Christian home was a locus of gradual influence by which the 
missionary wife set an example before the non-Christian peoples. The Christian home, 
with its happy children, loving father, cheerful mother, and family prayer time, was the 
proof in the proverbial pudding of missionary evangelization. Indeed, for Turner, “there 
is no greater privilege granted to a woman than to be the devoted wife of a 
missionary.”487 
 Turner went further, however, by looking at the practical considerations of the 
pentecostal missionary context in China. First, Turner pointed out that the presence of a 
single man was somewhat scandalous to the Chinese populace and that “stringent” social 
etiquette of Chinese culture made it nigh impossible for a single man to interact with 
Chinese women. Though a bit better in Western treaty ports, missionary men could not 
hold classes for women or invite them to their homes without causing a scandal. Intersex 
Bible studies or home prayer meetings were fodder for the local gossip mill and undercut 
the missionary cause. By being married, a missionary man could host such meetings 
scandal-free; as long as his wife was present, Chinese women were free to come. Beyond 
 
486 Orine Turner, “The Missionaries’ Home and It’s Influence,” The Pentecostal Holiness Advocate, June 7, 
1923, 10-12. 
487 Orine Turner, “The Missionaries’ Home and It’s Influence,” 10. 
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expanding the scope of her husband’s ministry, the missionary wife could also free up 
more time for their missionary husband. By taking care of the domestic requirements like 
rearing the children and keeping the house, the missionary husband was freer to 
participate in evangelistic meetings and direct mission work.  
 Turner also argued that Chinese culture made the role of missionary wife and 
mother of utmost importance. Specifically, Turner looked to the centrality of the home 
and the appreciation for moral cultivation within Chinese society. First, while Chinese 
homes did not meet the aesthetic standards of Western homes, Turner believed that “of 
all lovers of home in the world … the Chinese must be the greatest.” While the outside 
might be “pandemonium,” Chinese homes were also robust, time-tested successes to 
some degree; many families in China had lived “unbroken for a thousand years on the 
same estate.” A missionary who could not match this robust family system could only 
fulfill half their duty to Christianize China. For, while unbroken, these “heathen” Chinese 
homes were also unsanitary, chaotic, and filled with bad tempers. In contrast, the 
missionary wife could serve as a public foil and “demonstrate the worth of the Christian 
religion and show its superiority over the heathen religions.”  
To this end, Turner shares a lengthy anecdote from an unnamed missionary. As 
the story goes, a missionary’s wife suddenly died, and the people of the area turned out in 
droves to wail and mourn her passing. Somewhat taken aback by the reaction as his wife 
had mainly kept to the home, the missionary asked the Chinese mourners about their 
response. They replied, 
The Chinese have very good books and excellent teaching, but it was difficult, if 
not impossible, to see a case where this teaching was embodied in common life. 
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When the Christian family took up its abode in the town, it also was known to 
represent good doctrine. The people were intensely eager to discover the kind of 
life which accompanied this new doctrine. Every little item of household work, of 
household arrangement, and especially of private family conduct, was retailed by 
gossiping servants to eager listeners, and spread from house to house in the 
community…  They were struck by the orderly arrangement of the house, the 
care, regularity, cleanliness, and thoroughness, with which everything was done. 
The grace and combined modesty and dignity with which the lady always 
conducted herself, the attention to wifely duties and motherly care, and freedom 
and heartiness with which she went through her work. They were so deeply 
impressed with what they had heard and seen, and especially with finding the 
professed creed exemplified in common life that the people began to inquire into 
Christian doctrine, and to join the church.488 
 
The picture-perfect story of the death of a missionary wife illustrated that the domestic 
sphere could be a living testament to the power of the Gospel. Well-done housework, 
orderly homes, well-mannered children, and good-tempered wives were “silent sermons” 
to the Chinese populace. Moreover, Turner’s story suggested that those silent sermons 
were more effective testaments than regular ones. Through their carefully lived lives of 
support and devotion, missionary wives could become “object lesson[s] of the real worth 
and value of Christ and His Church.”489 
 The home that was described, of course, was a specific vision of home. Her article 
opens with a comparison of two ideal types. First, the home with the motto “God is the 
head of this house” was full of children with bright faces, a loving father, and a cheerful 
mother. In contrast, the home with “no motto” had fearful children, a tyrant of a father, 
and a sullen mother who fought with her husband and caused many a scene; traumatized 
 
488 Orine Turner, “The Missionaries’ Home and It’s Influence,” 11. 
489 Orine Turner, “The Missionaries’ Home and It’s Influence,” 12. 
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by such scenes, the children were “inarticulate. This ungodly home was common around 
the world, but its dire condition was made even more so by the unsanitary and 
“primitive” nature of Chinese homes. Within Chinese homes, people lived alongside 
“hogs, cattle and fowls,” and were swallowed up in “heathen religion.” For Turner, it was 
just here where the foil of the missionary wife had the most to say. A “nice clean house, 
clean linen, clean furniture, clean walls, clean floors and grounds” engendered “a 
hundred questions, and this all opens the way to talk about a clean heart, clean morals, 
etc.”490 A sanitized and orderly home was an outward expression of the sanitized and 
orderly life. This was a stark contrast to the “barny” homes of the Chinese which 
appeared like “pandemonium” to Westerners. In short, Turner’s portrayal of the Christian 
home was a modern, Western, Holiness one; it was a home where clean linens met clean 
living and clean souls. Yet, this clean living was not just for the sake of the family. 
Turner’s vision of the home expanded beyond the domicile and spread into all of society. 
For her, the home was where the bedrock of “Christian civilization” was quietly being 
laid, and the missionary wife was the primary bricklayer. 
This model of the modern, civilizing missionary wife was not Turner’s invention. 
Indeed, in each of the above three points, she was pulling from a time-tested evangelical 
paradigm. Ever since Harriet Newell, Ann Judson, and Roxana Nott left for India in 
1812, Protestant missionaries had held up the home and the domestically bound 
 
490 Orine Turner, “The Missionaries’ Home and It’s Influence,” 10. 
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missionary wife as a model of Christian mission and civilization.491 If anything is distinct 
about her argument, it is in how out of touch this portrait was with the currents of 
women’s missionary work at the time. While the “missionary wife” ideal never went 
away, it had long ago been supplemented by other models of women’s missionary work, 
which proved effective. For example, the Baptist Missionary Societies’ Zenana mission 
model had proven that missionary women did not need men to reach Chinese women 
with the gospel.492 Rather, missionary women could visit Chinese homes and spend time 
with women in female-only spaces. Likewise, missionary women in China had long ago 
discovered that things like women’s prayer meetings and education were successful at 
creating safe spaces for Chinese women to congregate without breaching social 
etiquette.493 What is more, both strategies of mission—home visits and women’s 
meetings—were currently being utilized by Turner’s pentecostal female peers! Turner’s 
vision, then, delegated and divided missionary work along gender lines that contradicted 
her own experiences of mission in Hong Kong. As such, Turner’s traditional vision of the 
missionary wife was not one that many pentecostal women embraced. 
 
491 For more on the lives of these three women and their impact on women’s mission theory, see Robert, 
American Women in Mission, 39-50. 
492 “Zenana” was a model developed in India as a means to overcome the social segregation of women 
through the purdah system. Women missionaries in China, who faced similar social stratifications, quick to 
adopt the model. For an exploration of how zenana missions worked in China, see Yun Zhou, “The Making 
of Bible Women in the Fujian Zenana Mission from the 1880s to the 1950s,” in Christian Women in 
Chinese Society: The Anglican Story, ed. Wai Chin Angela Wong and Patricia P.K. Chiu (Hong Kong: 
Hong Kong University Press, 2018), 59-81. 
493 Not only were they acceptable, they were sought out. Women’s educational institutions were popular 
among Chinese parents in the upper and middling classes; an education, Christian or otherwise, could 
increase a daughter’s marriage prospects and, thus, a family’s social status. For more on this, see Lutz, 
“Women’s Education and Social Mobility,” 406-416. 
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In contrast to the rigid domestic model of Turner, Eva B. Rousseau embodied a 
form of the missionary wife and home model that illustrated how pentecostal women 
modified the traditional schema. This fact is evidenced by her slightly more prolific 
writing career. Rousseau solely authored seven articles in the Pentecostal Holiness 
Advocate, and her name appears on at least eight other articles with her husband’s name. 
It was common for missionary men to write letters and then include their wife’s name in 
the byline. This was the case for some of these latter eight letters, but a few show ample 
evidence that Eva B. Rousseau was actively involved in their composition.494 Many of 
these compositions were updates from the field and general letters, not philosophical 
statements on missionary methodology. Yet, the contrast with Orine Turner’s conception 
of the missionary wife was embedded in the same special issue in which Orine Turner 
published her defense of the missionary wife.  
In contrast, Rousseau’s section avoids the “single-married” question altogether 
and instead offers an impassioned plea for more people to take up the missionary calling 
and come to China. The main Biblical image of her article, however, is a transgressive 
take on the story of the woman at the well in John 4. Rousseau explained, 
One great proof of His love for all men was manifest in His attitude toward the 
woman at the well. Here He not only speaks of eternal life to this woman, but uses 
her to interest the Sycarites. When the disciples, who had just been to Sychar to 
buy bread came upon the scene where Jesus sat talking with the woman they 
marveled that He would speak to her, but had they ever marveled that the Master 
 
494 For instance, one article in 1939 was expressly written from Eva B. Rousseau’s perspective, yet signed 
by both, and another article in 1940 was in third person the entire time. See, Talmadge H. Rousseau and 
Eva B. Rousseau, “Our Recollections of Aunt Jane A. Schermerhorn,” The Pentecostal Holiness Advocate, 
March 9, 1939, 7,11; Talmadge H. Rousseau and Eva B. Rousseau, “Missions in War Torn China,” The 
Pentecostal Holiness Advocate, January 4, 1940, 6-7. 
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would speak with them. Evidently they esteemed themselves better than the 
Samaritans. The Lord Himself was here sowing the seed that the disciples would 
gather.495 
 
In her hands, the woman at the well becomes a missionary agent and reproof to the 
disciples who considered themselves better than the Samaritans. Between the lines, 
however, the disciples' feeling of racial superiority is tied up with their masculine 
identity. The woman at the well was proof that God could use anyone, including women, 
to share the good news with the world. Rousseau then went on to demarcate all the types 
of work that a potential missionary could do once they answer their call. Rather than 
placing the missionary man at the vanguard, Rousseau argued that it was “absurd to think 
of one missionary … directing all the work at one station.”496 Her long list of work—
chapel services, special services, women’s work, Sunday school, day school, home visits, 
caring for the aged and poor and orphans—was not grouped along gendered lines, and 
she insisted that no single pastor could ever handle all of this by themselves. What 
Rousseau was interested in was “workers,” and a man or woman would do.  
This more egalitarian sense of shared responsibility was evident in how Rousseau 
engaged in the pentecostal missionary enterprise in Hong Kong. During the first session 
of the China Conference of the Pentecostal Holiness Church in 1923, Eva B. Rousseau 
was elected to serve as the Assistant Superintendent, and her husband, Talmadge H. 
Rousseau, was elected to be Secretary and Treasurer.497 This interesting arrangement, 
 
495 Eva B. Rousseau, “By Mrs. T. H. Rousseau.” The Pentecostal Holiness Advocate, June 7, 1923, 8. 
496 Rousseau, “By Mrs. T. H. Rousseau,” 8. 
497 Interestingly, prior to this conference, Talmadge H. Rousseau had been serving as the Superintendent of 
Pentecostal Holiness Church’s work in China, but in 1923, William H. Turner, was appointed to take over 
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with the wife serving a higher position than the husband, was not repeated again. In the 
ensuing years, the Conference went through different configurations, and Talmadge H. 
Rousseau moved into the Superintendent role.498 1923, however, also marked the year in 
which the Pentecostal Holiness Church was able to purchase property for the Missionary 
Home in Homuntin, Hong Kong. As the Rousseaus were the first to move in, Eva B. 
Rousseau took up the duties of caring for the new home.499 While there were some shifts 
in personnel as time went on, Rousseau remained responsible for the home, which housed 
numerous missionaries. Notes from traveling and newly arriving missionaries often 
included notes about her hospitality.500 
Despite this move to a more traditional arrangement, Rousseau remained active in 
missionary work that reached far beyond life in the home. Whereas it is hard to come by 
any mention of Orine Turner participating in services or evangelistic work, Eva B. 
Rousseau showed up almost everywhere her husband did, and sometimes in places her 
husband was not. Over the years, she participated in idol removal services among the 
 
the Superintendent role by the General Board back home. This suggests that Eva B. Rousseau had probably 
been serving as Assistant Superintendent under her husband prior to the intervention by the Board. See, 
“Minutes of the First Session of the China Conference of the Pentecostal Holiness Church,” The 
Pentecostal Holiness Advocate, July 26, 1923, 7; William H. Turner, “Our China Work,” The Pentecostal 
Holiness Advocate, June 14, 1923, 13. 
498 In fact, Eva B. Rousseau ceased to hold positions on the Conference Board altogether. The next year, 
Jane A. Schermerhorn took over the Assistant Superintendent role. See, “Minutes of the General Board 
Meeting, January 2-3, 1924,” The Pentecostal Holiness Advocate, January 17, 1924, 7. 
499 By 1927, she had to hand some of these responsibilities over to her husband and others as she was 
experiencing chronic pain. After a furlough, she resumed responsibility for the home. See, Mrs. J. M. 
Turner, “From Sister J. M. Turner,” The Pentecostal Holiness Advocate, July 7, 1927, 7,11. 
500 For example, William H. Turner, “The Arrival of the Turners in China,” The Pentecostal Holiness 
Advocate, April 8, 1937, 4. 
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floating population; she helped establish new mission stations in the New Territories; she 
participated in revival services; she led early morning prayer services; and she wrote 
home with updates and reports to their supporters.501 To be sure, Rousseau remained 
intimately tied to the Missionary Home in Homuntin. From there, she welcomed guests, 
took care of sick missionaries, and had informal visits with Chinese women. While doing 
so, her husband was sometimes working in another part of the city or traveling inland to 
check on work in different areas. Yet, Rousseau’s role as missionary wife and matron of 
the Home was not simply confined to the domestic sphere, nor did the domestic sphere 
provide a conceptual framing for her sense of missionary work. The home was simply 
one among many other avenues of Christian missionary work that were open to the 
“workers” who answered God’s call to the mission field.  
This more flexible vision of the missionary wife and home had a much wider 
appeal than Turner’s archaic vision. Single women missionaries who married on the field 
often found similar solutions by opting to embrace both the domestic and public spheres 
as legitimate avenues for service. In 1921, just a few years after the arrival of the Turners 
and Rousseaus, Phoebe Holmes married John Rutherford Spence in Canton.502 Both 
Holmes and Spence had spent ample time in China prior to their marriage, and both had 
been involved in more direct forms of evangelism like preaching, handing out tracts, and 
 
501 Anna Deane Cole, “The Gospel Boat Work,” The Pentecostal Holiness Advocate, June 7, 1923, 4; 
Oakley, “Opening Up a New Station,” 4; Eva B. Rousseau, “A Letter from Hong Kong,” The Pentecostal 
Holiness Advocate, March 8, 1934, 5; Eva B. Rousseau, “The Wanchai Meeting,” The Pentecostal Holiness 
Advocate, May 3, 1934, 4-5. 
502 A Wedding in South China,” The Pentecostal Evangel, October 1, 1921, 12. 
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founding new stations. Regardless of the similarity in their resumes, upon marriage, 
Holmes embraced a somewhat more traditional model of mission. In the 1920s, she took 
over the Missionary Home as Sainam, and her husband was appointed to be the District 
Evangelist. While she stayed home and shored up the works in the surrounding area, her 
husband traveled almost constantly to farther-flung outstations and areas where new work 
might be possible.503 Holmes’ health, however, began to deteriorate after her marriage. In 
1928, the couple took a furlough to allow for her recovery, but her health faded once 
more upon arriving in China. She found some relief, however, in the higher altitudes of 
Yunnan. While recovering in Yunnan, she held meetings in her home and worked with 
other pentecostal workers who had been established in the city for some time. Ultimately, 
she died there in 1939. Yet, even in her final days, she was involved in a mixture of work 
that defied the simple missionary wife and home model. Those with her reported that just 
prior to her death, Holmes was busy preaching and hosting visitors. The home could not 
confine all pentecostal missionary wives.504 
The Single-Married Question Reviewed 
Pentecostals answer to the single-married question never solidified into a single 
response. Yet, it does seem that over the course of the first few decades of the movement, 
there was a marked shift in how the question was answered, especially in Hong Kong. 
Most women who ventured to the colony in the first years were single, but there were 
 
503 J. Rutherford Spence, In Perils Oft, 19-20. 
504 J. Rutherford Spence, In Perils Oft, 24-27. 
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some notable married exceptions. These married women, however, seldom embraced the 
traditional domestic model of the missionary household. Choosing instead to leave their 
children at home or bring them along, these women embraced the faith mission model 
and the call of the Spirit to go. In so doing, these married women tended to renegotiate at 
least some of their domestic roles to better fit the single-woman missionary mold.  This 
tendency changed with the arrival of more married women in Hong Kong.  
These later-arriving married pentecostal women, however, did not have a singular 
view on mission, and they related to the missionary home ideal differently. One might be 
tempted to look at egalitarian examples like Rousseau and Holmes as “standard” 
pentecostal approaches to married mission. In that case, Orine Turner would appear as an 
anomaly in the pentecostal current, a throwback to yesteryears where missionary wives 
civilized the world through good housework. At least in terms of examples, this 
interpretation seems adequate. Yet, Orine Turner’s lone dissenting voice is important 
because such traditional stances often go unheard in public discourse; stay-at-home 
missionary women just did not write as much.  
Over the course of the coming decades, more and more married pentecostal 
women arrived as missionaries in the colony, but their voices were often hidden behind 
that of their husbands. That silence leaves many questions. What is clear is that 
traditional conceptions of the Christian home and the civilizing influence of the domestic 
sphere were alive and well among a good number of pentecostal missionaries. In 1923, 
Pearl Loftin, a single missionary woman in Hong Kong, argued that day schools for boys 
were necessary because “the man is the Head it is all-important for him to get the gospel 
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and lead his household aright.”505 Pentecostal married women did not avoid male 
leadership or their domestic responsibilities. Many may have agreed with Turner’s 
traditional vision of the missionary wife and home, and many more did believe that the 
Chinese Christian home was the key to saving China. At the same time, there was ample 
evidence that pentecostal missionary women interpreted the value and importance of the 
home differently. It was a locus of mission among many other loci; they went wherever 
God called and social custom allowed. 
Conclusion: Gateways, Centers, and Peripheries 
From 1914 to 1928, the global pentecostal movement underwent a dramatic 
structural change. As a result, pentecostal identity and mission in Hong Kong changed 
with it. While the pentecostal movement began as a loose network of revival centers and 
periodicals, it broke apart into smaller, more clearly defined denominational bodies by 
the late teens and early twenties. Some pentecostals who had spent time in Hong Kong 
participated in this process, and some resisted it, but virtually all the missionaries present 
in southern China were eventually absorbed into the new denominational bodies; soon 
after, a mass of denominationally formed missionaries arrived to boost the ranks. 
Denominational frameworks offered advantages; missionaries were able to corral 
themselves into structures that allowed them to expand and begin creating “missionary 
systems” on par with their evangelical peers. Yet, this corralling also fractured the 
movement and put to rest any idealized discourse of a united pentecostal missionary 
 
505 Pearl Loftin, “Sunday School Work of Our Church in China,” 16. 
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effort. In Hong Kong, pentecostal discourse about mission reflected the new 
denominational mode; missionaries became preoccupied with systems, councils, and 
boards while also trying to ensure that the right pentecostal doctrine was being spread. 
The structural change to the pentecostal movement changed how pentecostals saw 
themselves and, as a result, how they related to the space of Hong Kong. In one way, the 
colony ceased to be a center because pentecostals no longer needed revival centers to 
unite them. Instead, new denominational infrastructures arose to supply a framework for 
denominational discourse and identity building. In that new discourse, Hong Kong’s 
centrality was further undercut by its inability to latch onto popular evangelical tropes 
about mission in China. Rather than a center of pentecostal production and transurban 
mission, Hong Kong morphed into a half-Western periphery on the edge of China’s 
“empty fields.” For those who called Hong Kong home, the empty field narrative 
continued to be a temptation. For the many more pentecostal missionaries who were 
forced again and again back to the coast, Hong Kong was simply not where they wanted 
to be. As they rode out political storms, illnesses, and summer heat, pentecostals pined to 
get back to China’s millions. Within the new denominational discourse, however, this 
peripheral status did allow Hong Kong to find a new claim on centrality in the 
pentecostal missionary enterprise. Existing at the border between East and West, Hong 
Kong was the gateway to southern China. Hoping to build denominational mission 
systems, some pentecostals saw Hong Kong as a potential strategic center for 
coordinating mission activity; it could be a stable base for communication, supplies, and 
personnel. Hong Kong could be central once more, but only in the administrative sense. 
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While the status of Hong Kong was waning, the pentecostal missionary enterprise 
was coming of age and beginning to look much more similar to the evangelical 
missionary enterprise that came before. With the arrival of more committed and long-
lasting missionaries, pentecostals began to adapt their strategies and build systems for 
greater missionary impact. With a firm evangelical belief in the written word, Pentecostal 
missionaries began translating, producing, and distributing their own denominationally 
approved literature in southern China and Hong Kong. They invested in the long-
established practice of colportage and began to see fruit from the labor.  Moreover, 
pentecostal missionaries began to adapt their pentecostal beliefs and practices to better 
address the “heathen darkness” they found in Hong Kong and southern China. Seeing 
themselves as at war with the forces of Satan and sin, pentecostals embraced ritual idol 
destruction and adapted their theology of divine healing to gain a foothold in the religious 
marketplace of Hong Kong. Pentecostals believed that the power of the Spirit worked 
better than any heathen superstition, and they were willing to put it to the test for all to 
see. The embrace of traditional evangelical modes and structures of mission also saw a 
reassertion of more traditional gender roles within the missionary enterprise. While single 
women still dominated numerically, some married women began pushing more 
traditional models of mission, which put domesticity at the center of pentecostal women’s 
missionary activity. For many married pentecostal women, however, the role of the 
missionary wife was a flexible one, and the missionary home remained only one sphere 
of mission among many. Pentecostal women took a carte blanche approach to the models 
of mission, which they had inherited from their evangelical past. 
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Situated in the gateway to southern China, pentecostal mission in Hong Kong was 




CHAPTER 4  
FORTRESS HONG KONG: 
 REDISCOVERY AND RETREAT IN PENTECOSTAL MISSION, 1929-1942 
 
Because of the war now raging in China, the American Consul had ordered all 
missionaries to remain in Hong Kong, but prices for living in Hong Kong were utterly 
beyond this pioneer's ability to meet, and this, coupled with the fact that she wanted to be 
laboring for her Lord in her appointed place, impelled her to risk her life 'mid dangers 
seen and unseen, and return to her station. We do not know the cause of her death, but 
we know that she had an abundant entrance beyond the veil.506 
 
 
Reported in the January 1938 issue of The Latter Rain Evangel, Mary Rasmussen’s death 
was a stark reminder to readers in the homeland of the dangers which threatened 
pentecostal missionaries in southern China. For want of money and a desire to serve God, 
the young single, missionary woman left the safety of Hong Kong and entered into a 
warzone, never to be seen again. Throughout the 1930s and 1940s, the political turmoil of 
southern China and Japanese aggression amplified the cyclical process experienced by 
missionaries. Retreating to the coast for safety in the fortress of Hong Kong, missionaries 
waited on the coast until their stations were safe to occupy, or else they might return too 
early and risk the ultimate price.507 As Rasmussen’s obituary indicates, however, this 
cycle also had a deep impact on Hong Kong. The relative safety and stability of British 
 
506 “With the Lord,” The Latter Rain Evangel, January 1938,  
507 “Fortress Hong Kong,” was a common descriptor for Hong Kong after the Japanese invasion of 
Guangdong. Pentecostal papers often included news about the war. Albert J. Lebeck described the situation 
of Hong Kong to his readers as follows, “Hongkong is fortifying to such an extent she soon may be, with 
Singapore, another Gibraltar of the East. / Emergency crews of military and naval engineers, technicians 
and laborers are working twenty-four hours a day to complete a $40,000,000 program of harbor, land and 
air defenses.” Albert J. Lebeck, “The Prophetic Digest,” The Latter Rain Evangel, March 1938, 18. 
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rule was a shining light for many Chinese people who poured into the colony. As they 
poured into Hong Kong, prices soared. 
In this tough economic climate, pentecostal groups who had long ago laid down 
roots in the colony suddenly found that their hard-won properties and firmly established 
missionary system gave them a competitive advantage in missionary growth. The 
missionary system—based on education, Sunday Schools, and Chinese workers—was 
poised, as never before, to create growth. Even without these advantages, missionaries 
who had repeatedly been pushed to the port also began to look around and see 
opportunities for missionary activity amid the newly arrived throngs. Through tent 
revivals and pure evangelistic energy, pentecostal veterans from the Chinese mainland 
carved out a space for themselves in Hong Kong. Finally, new pentecostal missionaries 
from new denominations continued to arrive in port to bolster the pentecostal missionary 
enterprise. Thus, even as Chinese politics and Japanese aggression threatened the safety 
of the colony, pentecostal missionaries experienced one of their fastest periods of 
sustained growth since the arrival of the pentecostal message to Hong Kong. Reports 
home no longer talked about a handful of converts or a crowd over one hundred; instead, 
pentecostal missionaries were writing home about congregations and revival crowds in 
the thousands.    
 Growth, however, was only one factor in the changing pentecostal landscape in 
fortress Hong Kong. As the pentecostal network and pentecostal membership lists grew 
in Hong Kong, pentecostal spirituality followed suit. Soon, traditional Christian practices 
like water baptism, home blessings, and pilgrimage became part of the spirituality which 
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sustained the movement in the port. Also, the years of pentecostal presence in Hong 
Kong and southern China had produced several pentecostal Chinese leaders, of which 
none were more important than Bible women. These women found in the pentecostal 
message a new sense of purpose and agency amid China’s rapidly changing cultural 
landscape.  
 Though more a matter of circumstance than choice, Hong Kong was once again a 
transnational center of pentecostal missionary imagination and activity. With well-funded 
missionary systems and “old-time” revivals in full swing, many pentecostals missionaries 
once more realized that there were, in fact, many opportunities for saving souls in Hong 
Kong. Yet, the many missionary reports of growth and opportunity in Hong Kong 
papered over the constant losses on the mainland. Many mainland missionaries arrived in 
port ready to leave China altogether. Watching the steady stream of Chinese emigrants 
flee China, some pentecostals realized that there were “empty fields” waiting for them 
outside of China; catching their boat from Hong Kong, these missionaries would leave 
indelible marks across southeast Asia. This centrality was fleeting. As the pentecostal 
missionary enterprise crumbled in the 1930s due to war, the fortress of Hong Kong 
quickly became the last pentecostal toehold in China. When the Japanese invaded the 
colony in 1941, the fortress fell. Eventually, the resilient spirituality and Chinese 
leadership which had buoyed the movement for decades held strong and became the 
seeds for a future era of pentecostal mission. In 1942, however, the center was 
completely cut-off from the global pentecostal movement. 
Space: Centrality Rediscovered 
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In 1929, Hong Kong was not the colony pentecostal missionaries had encountered 
two decades earlier. Since 1907, the population of the colony had doubled as more and 
more Chinese people found refuge in the British holding. The demography of Hong Kong 
was changing, and pentecostals relationship with the colony followed suit. The most 
dramatic demographic changes were felt in Kowloon and on Hong Kong Island, where 
refugees could find work as laborers in one of the numerous factories, as porters on the 
busy docks, or as coolies on the bustling streets. In these densely populated areas, 
pentecostal missionaries saw ample opportunities and began renewed efforts to establish 
missions in the urban environments of Hong Kong. The flood of refugees also included 
quite a few pentecostal missionaries, and the increasingly frequent forced retreats to the 
shore had acquainted them with the many opportunities at Hong Kong’s geographic and 
demographic fringes. With many of the opportunities closing inland, these inland 
pentecostal missionaries began to reimagine the space of Hong Kong. 
While some missionaries embraced booming urban centers of Hong Kong, those 
who arrived from inland stations looked to the “open doors” of the sparsely populated 
New Territories. Here they could once more find “empty fields where they could 
establish works and outstations among the least dense and most rural groups in the 
colony. Figures 4.1, 4.2, and 4.3 give a rough picture of this shifting attention. 
In another sense, Hong Kong regained a sense of its transnational centrality in this 
final period, though perhaps more indirectly so. The gradual shuttering of opportunities 













Figure 4.3. Number of References to Individual Pentecostals by District, 1939-42 
 
 
Hong Kong became an incubator for missionaries around the globe as new missionaries 
used the city as a training ground for work in the Chinese diaspora and as older 
missionaries who had cut their teeth in Hong Kong and southern China took their 
experience to new shores. Through these missionaries, the transnational impact of Hong 
Kong was felt all over Southeast Asia. 
Urban (Re)discovery 
Within this final period of mission, pentecostal groups began to engage the urban 
centers of Hong Kong in a more robust way; this was sometimes a matter of strategy and 
sometimes a matter of happenstance. Newly arriving missionaries flocked to urban 
centers. Missionaries from the Assemblies of God—a group which had previously only 
maintained a toehold in the colony—and newly created pentecostal groups began 
establishing work on the edges of Hong Kong’s densely populated areas. In contrast, the 
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Pentecostal Holiness Church, a group that had tended to gravitate toward the more 
suburban areas of the colony, began to engage the more urban centers of Hong Kong 
because the urban center had engulfed them. Much like in the early days of the 
pentecostal movement, foreign pentecostals in the colony were once more focused on the 
urban environment. 
Mattie S. Ledbetter had arrived in Hong Kong in January 1912 as part of the first 
wave of pentecostal missionaries to China. After spending some time in the colony, she 
journeyed inland and spent the rest of her missionary career spreading the pentecostal 
message in Fat Shan (Foshan) and surrounding communities. By 1928, however, the 
many years living in a warzone had taken their toll on the 57-year-old, and she needed to 
return to the coast to recover her health. While the reassignment was meant to help her 
recuperate, Ledbetter wasted no time in her new assignment. Over the next five years, she 
laid the foundation for the Assemblies of God in Hong Kong.  
On arrival, Ledbetter rented a small apartment in the densely populated Chinese 
area of Kowloon City and used it as a base for operations.508 From there, she began 
exploring other opportunities in Hong Kong by holding street meetings in different areas 
of the colony. In Wan Chai, she ventured into the vice-filled throngs of Hong Kong’s red-
light district to hold street meetings among “the devil's emissaries;” squeezed among the 
gambling dens, prostitutes, fortune tellers, and their clientele, the denizens of the district 
 
508 Wai Man Leung’s research on the Assemblies of God in Hong refers to this period as the “Pioneering 
Era” and provides a reconstruction of this period of Ledbetter’s life. In truth, however, there was a good 
amount of pioneering already done by the continual ebb and flow of missionaries from the city and the 
preestablished centers. Leung, 99. 
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tried to “drown out the message with tin pans,” but Ledbetter held her corner.509 The 
urban den of vice produced meager results, but she found a more ready acceptance, once 
more, on the urban periphery of the colony. Kennedy Town was a less dense suburb to 
the west of Victoria. Ledbetter found that preaching there “was like a balm to our bruised 
hearts.”510 People passing by stopped to listen and even invited Ledbetter into their 
homes. By 1929, Ledbetter had established a mission that she hoped would soon be self-
sufficient and self-governing. At the same time, Myrtle Bailey, Ledbetter’s old colleague 
from Fat Shan, had opened a mission on Wai Chin St. in Kowloon. The two hoped to 
soon join forces and begin holding meetings around Hong Kong in a newly acquired 
tent.511  
In the Spring of 1930, Ledbetter and Bailey began holding tent meetings on the 
newly reclaimed portions of land outside of Wan Chai and later in Shum Shai Po in 
Kowloon. The following year, Ledbetter set up her tent on a vacant lot on Shanghai St. in 
Kowloon and invited missionaries from around China to speak. John Yeung from 
Beijing, Lam Saam Koo from Canton, William J. Boyd from Yunnan, and J.R. Spence 
from Sainam all assisted in the meeting.  The tent revival lasted five weeks and was a 
rousing success, according to Wilbert R. Williamson, the district superintendent.512 The 
 
509 Mattie S. Ledbetter, “Street Preaching In Hong Kong,” 11. 
510 Mattie S. Ledbetter, “Street Preaching In Hong Kong,” 11. 
511 Mattie S. Ledbetter, “Work in Hong Kong,”19; Mattie S. Ledbetter, “Hong Kong, South China,” 12. 
512 Prior to around 1927, female revivalists were among the most influential evangelists in China. After 
that, male revivalists became more prominent. The pentecostal revival led by Ledbetter occurred just as this 
trend was taking hold. Of the three speakers listed, Lam Saam Koo was the only women, and Ledbetter 
soon gave control over the revival meetings to male missionaries. That said, Lam continued to operate as a 
prominent revivalist. For more on Lam, see below. For more on the prominent role of female revivalists in 
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nightly meetings averaged anywhere from 600 to 1,000 attendees, and the large spectacle 
attracted people from all over the city. Lawrence McKinney, a newly arrived missionary 
from Singapore, also saw the tent meetings as a class breakthrough, with many people 
from the “best families” showing up; wealthy Chinese had apparently not previously 
deigned to enter the rented halls.513 Hoping to keep the momentum going, Ledbetter 
acquired a more permanent lot on Shanghai St. and the tabernacle stayed up for the next 
two years.514 After being reassigned to the mainland, Ledbetter handed the reigns of the 
Kowloon tabernacle to McKinney and his wife, Ellen. On November 4, 1934, they 
moved the congregation to a nearby space on Nathan Rd., which had previously been 
used as a garage. The congregation remained strong in the following years. Katherine 
Rueck, another Assemblies of God missionary forced to the coast, noted that the 
Christmas program attracted about 1,000 people and that the Sunday School attendance 
hovered around 200 people.515 
The Assemblies of God were not the only ones who rediscovered the potential 
opportunities for mission in the urban environment of Hong Kong. The Pentecostal 
Holiness Church’s also experienced a period of sustained growth in the urban areas of the 
 
China, see Silas H. L. Wu, “Dora Yu (1873-1931: Foremost Female Evangelist in Twentieth Century 
Chinese Revivalism,” in Gospel Bearers, Gender Barriers: Missionary Women in the Twentieth Century, 
ed. Dana L. Robert (Maryknoll, NY: Orbis Books, 2002), 85-98. 
513 Lawrence O. McKinney, “Progress of Work in Hong Kong,” The Pentecostal Evangel, September 22, 
1934, 10.  
514 McKinney, “Progress of Work in Hong Kong,” 10. 
515“History of the Association 本會歷史,” 神召會禮拜堂 First Assembly of God Church, accessed 17 
September 2020, https://www.faog.org.hk/introduction/; Rueck, “Echoes of War,” 7. 
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colony; this is mostly due, however, to that the fact that Hong Kong’s urban areas were 
quickly expanding to swallow up their long-established suburban works. At the 
Shuakiwan mission, the old wooden floors gave way to modern cement and tile, and the 
China Home found itself a “stone’s throw” away from the internationally connected 
Kowloon and Canton rail stations and in a “fast growing residential area surrounded by 
broad well-paved streets and 100 foot roads.” 516  Proving an economic prophet, 
Talmadge H. Rousseau assured the General Board in the United States that it was “most 
unlikely your property will decrease in value but on the contrary the opposite may 
reasonably be expected.”517 In Shaukiwan, the mission’s longstanding presence in the 
community began to pay off, though they were quickly becoming inundated by their own 
success.  
Whether it was Sunday School, day school, or communion services, missionaries 
regularly wrote home pleading that their space was “taxed to overflow capacity leaving 
no room to stand in the aisles or on the floor.”518 Larger property and buildings were 
sorely needed, but prices remained exorbitant as demand for space skyrocketed in the 
colony. While the mission was eventually able to find a new space in 1934, they had 
already lost the “virtual monopoly on the place” that they had in the early 1920s.519 By 
the mid-1930s, the better-resourced Salesians of Don Bosco had moved in and built a 
 
516 Schermerhorn, “Shaukiwan (Hong Kong),” 5;“Missionary Work in China,” The Pentecostal Holiness 
Advocate, May 6, 1937, 15. 
517 “Missionary Work in China.” 
518 Talmadge H. Rousseau, “Revival Meetings,” The Pentecostal Holiness Advocate, February 2, 1937, 4. 
519 Talmadge H. Rousseau, “Report on the China Work,” 4. 
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Catholic monastery nearby.520 The religious competition, however, did not seem to stop 
the energy of the mission. By 1940, multiple missionaries were reporting that Shaukiwan 
was experiencing a “spiritual avalanche” and that a “real Pentecost has come to us as it 
did in the early days of the revival.”521 
The Pentecostal Holiness Church also renewed its efforts in Wan Chai. While 
John D. James had retaken his mission in 1925, the Pentecostal Holiness Church was 
running a mission of its own by 1934.522 Despite their best efforts, however, Wan Chai 
proved to be a difficult area to make headway. Located in the “most disreputable district 
in Hong Kong,” the area provided ample opportunities to distribute literature and preach 
on the street to “sinners,” but the congregation remained smaller than those at other 
missions.523 Despite these challenges, the “little Mission hall” continued the education-
driven approach by housing a small school on the premises. One area of success, 
however, was the mission’s outreach to the Japanese residents of Hong Kong. By 
happenstance, the mission was located near a small Japanese community that was 
residing in Hong Kong, and a local Japanese pentecostal sought to seize on the 
 
520 Anna Deane Cole, “The Revival Meeting at Stanley, China,” The Pentecostal Holiness Advocate, June 
13, 1935, 4. 
521 Talmadge H. Rousseau and Eva B. Rousseau, “Your China Work,” The Pentecostal Holiness Advocate, 
March 28, 1940, 15. 
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523 Clyde H. Herndon, “One Hundred One Baptized in Water,” The Pentecostal Holiness Advocate, January 
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opportunity in 1931. Anna Deane Cole provides the details of the providential 
connection:  
Away back in 1907 a Japanese man went to Mr. Mok Lai Chi's meetings and 
received the baptism of the Holy Ghost. He has stayed true all these years. About 
three years ago or more the Lord laid the Japanese on his heart and showed him 
[sic] he must open a work among them. He came to Mr. Rousseau and asked if we 
would let him have our mission once a week on Saturday that he wanted to have a 
Sunday School [sic]. Since we use it on Sunday he never asked for it then. We 
gladly told him he could have the use of it. He began to try to get the children to 
come and now he has 72 children who attend regular [sic].”524 
 
Named elsewhere as “Mr. Herioka,” this independent Japanese leader provides an 
interesting glimpse into the international composition of Hong Kong and pentecostal 
circles. It is a fleeting glimpse, however, as the partnership did not last. Any mention of 
the partnership vanished after 1934, and it seems unlikely that it continued after the 
outbreak of the Second Sino-Japanese War in 1937. Regardless, the Pentecostal Holiness 
Church’s mission in Wan Chai continued up to the Japanese invasion of Hong Kong. 
Finally, the 1930s saw the arrival of missionaries from recently formed 
pentecostal denominational groups to the colony, many of whom saw ample opportunities 
in the urban areas of Hong Kong. One such denomination was the Elim Ministerial 
Fellowship. Founded in 1934, the Elim Fellowship was a natural outgrowth of Ivan and 
Minnie Spencer’s Elim Bible Institute in Hornell, New York. Graduates Warren and 
Marjorie Denton arrived around 1938 and had set up a mission in Tai-Haan-Chuen (Tai 
 




Hom Village) in Kowloon by 1939.525 The Dentons, like many other missionaries, began 
to actively court the many refugees fleeing into the colony due to civil unrest and 
invasion. The couple did one tour of duty in the city and then returned to New York, 
where Warren Denton taught at his alma mater. The couple returned after the Japanese 
occupation, though they eventually moved on to the Philippines.526 
Perhaps more notable was the arrival of the Foursquare Church. While the 
denomination was organized in 1923, the arrival of the denomination had, in multiple 
ways, already happened. Aimee and Robert Semple had been in the first wave of 
pentecostal missionaries to the colony in 1910.527 Sadly, Robert died a few months after 
their arrival, and their daughter, Roberta, was born a few weeks later. Reeling from the 
loss, Aimee Semple returned home and began to rebuild her life. Remarrying, Aimee 
Semple McPherson went on to become one of North America’s preeminent pentecostal 
celebrities. The story of her time in Hong Kong was told and retold in her personal 
ministry and be featured prominently in Foursquare periodicals.528 Robert was hailed a 
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“glorious missionary evangelist” and was regularly memorialized on the anniversary of 
his death.529  
Despite this strong connection to Hong Kong, Foursquare missionaries did not 
arrive in the city to stay until much later than other groups. Newly affiliated with the 
denomination, John D. James and his second wife, Blanche, returned in 1927 as 
Foursquare missionaries. Setting about in much the same way as before, James set up his 
home base in Hong Kong and began to work the interior as much as possible.530 
Sometime in the 1930s, however, Edwin and Beulah Lee, Chinese Americans from 
California, arrived as missionaries, and by 1937 the Lees were leading churches in 
Canton and Hong Kong as the Japanese invaded southern China.531 
Though short-lived, these last few years marked a period of intentional urban 
engagement on the part of foreign pentecostals. This urban rediscovery, however, was 
part circumstance and part strategy. Newly arriving pentecostal missionaries prized the 
urban environment because it provided ready access to multitudes of Chinese people. For 
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the long-established missions in the colony, the urban environment simply grew to engulf 
their preexisting works, many of which were now overflowing. 
New Territories, New Fields 
Yet, the urban environment could not latch on to the “empty fields” narrative that 
had motivated so much of pentecostal mission in China. So, while missionaries were 
experiencing growth in the urban core of Hong Kong, others moved into the sparsely 
populated regions beyond Hong Kong Island and Kowloon, the New Territories. Being 
far less developed, more rural, and less Western, the New Territories appeared as a 
minified version of the interior; pentecostal pioneers could once more lay down their own 
foundations. As Figures 4.1, 4.2, and 4.3 indicate, the period was a high point for 
pentecostal engagement with the New Territories. There were still some “empty fields” 
for the pentecostal missionaries who were willing to go. 
Lula Belle Hough, of the Assemblies of God, was one such missionary. Hough 
arrived in China in 1929 alongside returning veteran Blanche Appleby and another new 
recruit, Leland Johnson. Rather than stay in Hong Kong, Hough moved inland to train 
and serve alongside Appleby near Canton.532 After a brief furlough from 1935 to 1936, 
Hough returned and began working the interior once more.533 By 1939, however, 
conditions were worsening in southern China, and Hough removed to Hong Kong.534 
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While assisting in the more urban revival centers established by Ledbetter, Hough felt a 
call to Fanling, a small village located just 4 miles south of the northern border of Hong 
Kong. Assisted by a young Bible woman called “Miss Ko,” Hough quickly established a 
chapel and began holding services.535 Within a year, the Sunday school had reached a 
record attendance of 205 pupils. Male ministers stationed in Hong Kong, like Harland 
Park, visited monthly to preach and perform baptisms. On occasion, missionaries passing 
to and from the interior also stopped by to hold special services.536  
As opportunities for expansion inland began to seem less feasible, the missionary 
system of the Pentecostal Holiness Church began to reap the rewards at home in Hong 
Kong. By 1934, the Pentecostal Holiness Church had established missions amid the less 
accessible southern side of Hong Kong Island at Stanley and Ap Lei Chau, and by 1937, 
the Pentecostal Holiness Church reported members in Tap Moon, Tip Tuk, Sha-yi-chung, 
Yum Tim,  Shik-moon-tau,  Sainam-Kong, Wong-Mau-Kok, Tai Po, Tse Hai, Keisha-
wan, Yeungts’, Kau-lau-wan, Kok-tai-pail, Sai Kung, Lung-shun-wan, Tungtsung, Naam 
O, Shataukok, and Kat O. Of the places that can be identified, most are coastal villages, 
and some are little more than reefs, meaning that they were likely floating villages.537  
This rapid period of growth was the result of several factors. First, the popularity 
of the Gospel Boat in Shaukiwan had begun opening doors further afield by the late 
1920s. Purchased in 1923, the double-decker boat remained moored near the land mission 
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in Shaukiwan and provided a place for the floating Tanka population to attend services 
and enroll in classes. Eventually, the mission purchased a smaller boat powered by an 
outboard motor which allowed Chinese workers to travel to floating communities all 
around the New Territories. Once membership in the communities reached a sustainable 
level, space was then rented at a nearby coastal village, and a new mission station was 
opened.  
This growth also occurred more organically, as was the case of the larger Tap 
Mun mission. References to the area began popping up in 1937 as converts from the 
floating population were baptized. By 1939, a mission station had officially been opened 
on the land. Mavis Lee Oakley, a newer missionary to the area, wrote that “our Mission is 
the only one on this Island.” The missionaries, however, had actually been beaten to the 
punch by a member of the Wan Chai mission. Moving to the area several years earlier, 
the unnamed Chinese member had been using his store as a preaching hall for some years 
before the official mission was established. Nevertheless, Oakley assured readers that 
“many of the people there had never heard or seen a Christian service until last Fall when 
we opened the Mission.”538 Conversions among the Tanka people were a driver for 
growth in the 1930s and early 1940s. Membership, which entailed conversion and 
baptism, boomed into the hundreds at Tap Mun, Shau Tau Kok, Ap Lei Chau, and 
elsewhere. By 1940, total membership for the district was climbing near 2,000. The 
gospel boat in Shaukiwan boasted 700 to 800 members, making it, by Talmadge H. 
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Rousseau’s estimate, the largest congregation in the entire Pentecostal Holiness 
Church.539  
Ironically, growth in the New Territories had the unexpected consequence of 
fostering competition among pentecostal missions. Prior to this period, the pentecostal 
quest for “empty fields” tended to result in an unspoken comity agreement. While 
disagreements and denominational squabbles were common among missionaries, the 
solution tended to be a move to a new area. Cooperation and fraternization among 
missionaries from different denominational groups were low, and even when 
missionaries did cooperate, they did not tend to write home about it. The case of Tai Po 
Market illustrated this. Late in 1939, the Pentecostal Holiness Church’s mission at Shau 
Tau Kok, a northern border town, was forced to close by the British military because they 
had found that the premises of the mission were “extremely useful” as Japanese troops 
amassed at the border 540 As tensions momentarily decreased in 1940, the station was re-
occupied by the church for a few months before the landlord kicked them out. With no 
space available to rent in the area, the station reluctantly relocated to Tai Po Market, 
where “there were already several missions doing work.”541 Notable among them was A. 
Walker and Nell Hall’s Assemblies of God mission which had begun not long before.542 
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The distaste for competition was palpable. Clyde Herndon, a missionary with the 
Pentecostal Holiness, saw Tai Po as an overcrowded field and was only waiting for the 
“political situation” to clear up before he moved to secure a new location.543 Of course, 
that did not happen. The Pentecostal Holiness Church’s mission in Tai Po remained there 
until the Japanese invaded in 1942. 
The inadvertent competition revealed that, in the end, the New Territories were 
never truly an “empty field.” They had long been connected to the urban cores of Hong 
Kong, and the population explosion of the urban centers was mirrored in the many 
villages of the New Territories; they were still part of Hong Kong. Nevertheless, the New 
Territories had largely been ignored by pentecostal missionaries up to this point, and the 
closing of opportunities inland made the area an appealing target for missionary activity. 
As such, the prevalence of discourse about the New Territories represented a shifting 
image of Hong Kong. The colony was always both Western and Chinese, but 
pentecostals suddenly found that there was a vast expanse of Hong Kong that looked 
almost like the interior. Hong Kong was still China and still in need of missionaries. 
The End and Transnational Beginnings 
Just beyond the border of Hong Kong, the Second Sino-Japanese War was 
working as one of the main drivers of growth among pentecostal missions in the colony. 
While pentecostal missionaries were not able to formally work among refugee camps, 
many participated in forms of benevolence among the refugees, and many refugees found 
 




comfort, or at least entertainment, in the pentecostal services. The war, however, was also 
driving a new trend among pentecostal missionaries in southern China and Hong Kong: 
emigration. While some inland missionaries relocated to Hong Kong, some ventured 
further afield to establish new works in the Philippines and the Chinese diaspora. Among 
these were several missionaries who had been working and training in Hong Kong. For 
those who remained, the period of missionary expansion came crashing down on 
December 8, 1941. As “fortress” Hong Kong fell to the Japanese, mission stations were 
confiscated, and missionaries were interned. 
The exodus from Hong Kong, however, was already underway long before the 
Japanese invaded, especially among the Assemblies of God missionaries who had 
inhabited the interior. Ralph and Anna Phillips arrived in Hong Kong in the late 1920s 
and quickly founded a central hub for missionary activity in the colony. Their home 
housed passing missionaries and missionary children who were in the colony for 
education. By 1927, they had successfully established a mission in Mong Kok in 
Kowloon, and by 1929, Ralph Philipps was serving as the head of the South China 
District. In 1933, Ralph Phillips traveled with Leland Johnson, another Hong Kong-based 
missionary, to the Philippines to assist in work there. The successful tour acquainted the 
missionaries with the potential opportunities among the Filipino people and the many 
Chinese-speaking populations in the country. The Phillips were back in Hong Kong by 
late 1933, but they disappear from pentecostal sources soon after. 544  Leland Johnson, 
 
544 While it is difficult to corroborate, there is a small chance that the Phillips may have removed to Nanjing 
where they witnessed the invasion of the city and the atrocities that followed. A missionary named “Dr. 
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however, found his time in the Philippines inspiring. After a brief furlough, Leland 
Johnson and his wife, Helen, whom he married in 1933, decided that the “war 
conditions” surrounding Hong Kong made it impossible to return. Instead, they moved to 
the Philippines and began work there in December 1939.545 
Following them were Texans Glenn and Pauline Dunn, who arrived in Hong 
Kong in 1936 to take up language study and prepare for work on the mainland. From 
1937 to 1939, Glenn Dunn ministered during the week in Hong Kong and took trips 
inland on the weekends. During those two years, the Dunns assisted at the Kowloon 
Tabernacle and oversaw it whenever the McKinneys were absent. In 1940, however, the 
Dunns followed the Johnsons to the newly formed Philippines Island District of the 
Assemblies of God.546 Veteran China missionary Blanche Appleby also felt the pull of 
the Philippines as Japan tightened the noose on southern China.  
 
Ralph Phillips” later testified before the California State Legislature about the atrocities he witnessed. 
Moreover, a 1963 issue of The Bridegroom’s Messenger refers to “Dr. Ralph Phillips” of China as a 
spiritual giant. Problems in this identification persist. If he was alive at the time of the Bridegroom’s 
Messenger’s mention, then he would have been 69 years old. Also, he arrived in China with little more than 
a grammar school education. How he would have become a doctor while in China is quite unclear. It is 
likely that Ralph Phillips was simply a common name. More research is needed. “Application for 
Appointment as Missionary by the Foreign Missions Department, 1924” “Phillips, Ralph, Folder, 
Assemblies of God World Missions Archives, Springfield, Missouri, U.S.A. ; Margaret Kelley, “Sainam,” 
The Pentecostal Evangel, January 8, 1927, 11; “Blessings in South China,” The Pentecostal Evangel, 
August 4, 1928, 10; “General Council Department,” The Pentecostal Evangel, February 2, 1929, 14; 
“South China,” The Pentecostal Evangel, October 17, 1933, 12; Nathaniel Perry, “Samson: The Rebirth of 
a Giant,” The Bridegroom’s Messenger, March 1963 6; Otto David Tolischus, Through Japanese Eyes 
(Washington, DC: The Infantry Journal, 1946), 200. 
545 “Ready to Sail,” The Pentecostal Evangel, December 24, 1938, 6. 
546“Members of the South China District Council, [Photograph and caption],” The Pentecostal Evangel, 
May 11, 1940, 9. For more on the role of the Johnsons in the formation of the Philippines Assemblies of 
God, see Trinidad E. Seleky, “The Organization of the Philippine Assemblies of God and the Role of Early 
Missionaries,” Asian Journal of Pentecostal Studies 8, no. 2, (2005): 271-287. Assemblies of God 
Missionaries who arrived in the Philippines were working hand-in-hand with Filipino leaders, but there 
were Chinese diasporic communities in the Philippines. It seems likely that missionaries arriving from 
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In 1935, Hong Kong newspapers reported that Appleby had been kidnapped by 
“brigands.” While the reports proved unfounded, Appleby had suffered a major setback at 
her interior station when robbers had looted the compound. After spending some time at 
the coast, Appleby returned inland to lead tent revivals in 1936. A year later, however, 
she traveled to the United States for a furlough and to attend the 1937 General Council 
meeting. Appleby never went back to China. Instead, she arrived in the Philippines in the 
summer of 1941 to help the fledgling district, now filled with former China missionaries. 
A few months after her arrival, Appleby, the Johnsons, and six other Assemblies of God 
missionaries were interned. On the liberation of the camp in 1945, the 58-year-old 
Appleby weighed only 79 pounds.547 
A similar, though slightly less traumatic, experience awaited the many pentecostal 
missionaries who remained in Hong Kong on December 8, 1941. Starting earlier in 1941, 
the American Consulate had begun advising its citizens to leave the colony. The 
Pentecostal Holiness Church obliged and began sending missionaries home and keeping 
those already on furlough from returning. As the invasion of Hong Kong became 
inevitable, the women of the city banded together to destroy any alcohol they could find 
 
China worked among those communities, especially as later outreach to Chinese diasporic communities 
had been noted by others. For more on outreach to Chinese communities in the Philippines by the 
Assemblies of God, see Dave Johnson, Led By the Spirit: The History of The American Assemblies of God 
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547 Rose Meyer, “A Crisis Time in China Demands Prayer,” The Latter Rain Evangel, February 1935, 13; 
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to keep it from the Japanese soldiers.548 Less a Holiness victory than a form of self-
defense, the act foreshadowed the dark days ahead. By December, Clyde Herndon was 
the only remaining Pentecostal Holiness Church missionary in the city. Edwin and 
Beulah Lee, of Foursquare, had miraculously escaped inland and avoided detection by the 
Japanese.  
The Assemblies of God, however, had quite a few missionaries still in Hong 
Kong. A. Walker and Nell Hall and their children, Harland and C. Elizabeth Park and 
their children, John Perdue, and Lula Belle Hough were all still in the colony when the 
Japanese invaded. Hough, with her Bible woman, was still near the border in Fanling 
when the Japanese raided her town. Hough’s harrowing account of the invasion made the 
front page of the Pentecostal Evangel. Fanling fell quickly as bombs dropped on the 
village. Shortly after, soldiers entered the town and began searching and looting houses. 
Several drunken soldiers appeared at the mission and began terrorizing the women who 
had taken shelter therein by making them feed them fruit and cook for them. Hough’s 
faith and quick thinking ultimately staved off the worst. 
It was after this that the officer of this group took the Bible-woman at the point of 
the bayonet off to rape her, I pled with him, only to get the bayonet thrust in my 
face. I followed out into the chapel and then cried out to the Lord, “Lord, I don't 
believe you will allow this thing to happen. I plead the Blood of Jesus to cover 
that girl.” When I opened my eyes I saw a number of other soldiers outside and I 
called to them for help. They came running in and I motioned for them to go into 
the room and save the girl. The commotion and noise frightened the officer and he 
turned the Bible woman loose and sneaked out the side door.549 
 
 
548 “At Hong Kong,” The Pentecostal Holiness Advocate, May 16, 1942, 7. 
549 Hough, “The Angel of the Lord Encamping Around,” 1, 5, 6. 
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Hough and the women of the mission fled and took shelter in the loft of an elderly 
Chinese neighbor’s house. The following day, they were picked up and interrogated by 
gendarmes, and together the women of the mission were ultimately relocated to the Door 
of Hope mission in Tai Po Market. Hough remained there until she was repatriated in 
1942.550 
Three days after Fanling was invaded, the Japanese reached the Kowloon 
peninsula, where Herndon and the rest of the Assemblies of God missionaries were 
located. The Parks, Halls, and John Perdue were ousted from their facilities when the 
Japanese took the district. It seems that the Halls and Parks, with their children, took 
refuge with Clyde Herndon at the Pentecostal Holiness China Home in nearby Homuntin. 
While there, the home was looted by Chinese “traitors.”551 On December 29, the Japanese 
evicted the missionaries. That night they took refuge in a Catholic-run hospital, but the 
next day the party was moved into internment at the Kowloon Hotel. There, they were 
reunited with John Perdue. On January 23, the missionaries and their families were 
moved to the Stanley Internment Camp, where they were put on starvation rations. A. 
Walker Hall was sick for most of the internment and eventually lost 70 pounds. All of the 
Hong Kong pentecostal missionaries escaped the worst of Japanese internment, however. 
 
550 Hough, “The Angel of the Lord Encamping Around,” 5. 
551 While never stated by any of the pentecostal missionaries, the parallel narratives of the invasion and 
subsequent trials make it quite clear that the remaining pentecostal missionaries were, in fact, together. See, 
Montgomery, “Clyde Herndon Talks About Life in Prison,” 2; Nell F. Hall, “Experiences in Japanese-Held 
Hong Kong,” The Pentecostal Evangel, October 31, 1942, 8; Park, “China Missionaries in U.S. After 
Japanese Internment,” 8. 
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The United States and Japan quickly came to a repatriation agreement, and the remaining 
pentecostal missionaries were repatriated on June 29, 1942, abord the Asama Maru.552 
The Center Regained and Lost Again 
Within the global pentecostal discourse, Hong Kong had occupied both the center 
and periphery of their missionary imagination. Within this final period, the half-Chinese-
half-Western port began to be seen, once more, as a transnational center of missionary 
activity. The booming refugee population of Hong Kong—made up of both Chinese 
people and missionaries—fueled a wave of urban growth and renewed pentecostal 
interest in the colony. Missionaries from the mainland opened up new stations in urban 
areas, and older suburban pentecostal missions found themselves in a quickly urbanizing 
environment. Yet, the center was also expanding to include the region of the New 
Territories. Unlike the developed areas of Kowloon, the New Territories resembled the 
less developed and less Western villages of mainland China. Hong Kong did have empty 
fields, after all, and many pentecostal groups worked to reach these areas during this 
time.  Finally, the colony also served as a hub for a growing pentecostal network among 
the Chinese diaspora of Southeast Asia. From their vantage in Hong Kong, missionaries 
realized that the Chinese world was much larger than the mainland; the doors to the 
interior may have been closing, but there were many other doors opening in other parts of 
Asia. Hong Kong began to emerge as a training ground and strategic center for a 
 
552 “Good News from Hong Kong,” The Pentecostal Evangel, June 27, 1942, 8.  
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transnational pentecostal missionary enterprise, but their time ran out. With the Japanese 
invasion of Hong Kong, the center was lost almost as soon as it had been regained. 
Structure: The Denominational Heartland 
Unlike the first period of pentecostal mission in Hong Kong, this renewed sense 
of centrality was fueled by denominational pentecostals. As can be seen above, the 
presence of multiple pentecostal denominations in the colony began to be more keenly 
and publicly felt during the 1930s and 1940s. By the 1930s, the Pentecostal Holiness 
Church had been slowly working on its “missionary system” in Hong Kong for almost 
fifteen years. This system with a Missionary Home at its center and a strong base in 
Shaukiwan allowed it to grow exponentially between 1930 and 1940 and set up many 
missions in the New Territories. At the same time, Mattie S. Ledbetter’s tireless efforts at 
the turn of the decade—along with a constant stream of inland missionaries forced to the 
coast—catapulted the Assemblies of God missions into prominence. Newly arrived 
pentecostal groups also began to set up shop even as the doors for opportunity were 
closing.  
As with past periods, however, the denominational dynamics of Hong Kong were 
a transnational two-way street, and with so many pentecostal denominations present in 
the city from 1930 to 1942, these entanglements were on full display. Arriving in the 
colony from North America was a steady stream of inter-regional denominational politics 
that affected the shape and intents of the movement. The sort of pentecostal practices, 
methodologies, and ideologies that were predominant in Hong Kong were intimately 
connected to these regional dynamics and can be seen in the development of the 
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pentecostal missionary enterprise in the colony. Hong Kong, however, was also exerting 
a sort of spooky action at a distance on the development of pentecostal denominations in 
North America, and this can be most clearly seen in the life of Aimee Semple McPherson 
and in the growth of the International Church of the Foursquare Gospel. McPherson’s 
experience in the colony as a young woman proved a formative experience and became a 
prominent part of her public persona. Over time, Hong Kong became a source of 
legitimacy in her personal brand and Foursquare institutions. This mostly rhetorical 
relationship, however, soon acted back on the space of Hong Kong itself and transformed 
it into a site of pilgrimage. Hong Kong—physically and imaginatively—both acted and 
was acted upon in the process of pentecostal denominational growth. 
American Regionalism in Hong Kong 
 Just as Hong Kong pentecostals exerted influence over various regional 
pentecostal networks in China through Pentecostal Truths, the regional pentecostal 
networks of the United States affected the formation of pentecostalism in Hong Kong 
through the make-up of missionary personnel. First, missionaries from the southern 
United States tended to predominate in Hong Kong. The only times when Southerners did 








mid-1920s when missionaries in southern China were pushed to the coast in droves due 
to political unrest. Second, there was a sharp decrease of missionaries from the western 
United States and a subsequent rise of missionaries from the midwestern United States. 
Missionaries arriving from pentecostal groups in Washington and California held a slight 
edge over missionaries from the South in the first period of mission, and midwesterners 
were few and far between. This changed over the ensuing decades as the midwestern 
presence in the colony slowly grew and even became the largest group in the mid-1920s. 
While one cannot overgeneralize the cultural differences between different 
regions of the United States, it is clear that the regional flavors of pentecostalism have 
important implications for understanding the nature of missionary activity in the city. 
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of denominational formation. Figure 4.4 could also be read as a chart tracking 
denominational growth in the city. Understanding the dominance of the American South, 
for instance, can shed light on the prominence of the Pentecostal Holiness Church in the 
colony and the underlying Southern pentecostal network that gave rise to it. Some of the 
most famous early missionaries to the colony were from the Southern United States. 
Alfred and Lillian Garr hailed from Kentucky, Anna M. Deane, Anna Deane Cole, Jane 
Schermerhorn, Mattie S. Ledbetter, and John D. James were based out of Alabama, 
Thomas J. McIntosh was from North Carolina, and Blanche Appleby was born and raised 
in Georgia.553 This southern network was knit together by traveling evangelists, like 
Joseph H. King and A.B. Cashwell, and the Atlanta-based, independent Bridegroom’s 
Messenger was a major source of unity in the first decades of the movement. All of the 
above missionaries, and even Mok Lai Chi, published in the Bridegroom’s Messenger.  
 The denominational lines, however, did not run strictly along regional lines. After 
they left Hong Kong, the Garrs, Appleby, and Ledbetter joined the Assemblies of God; 
Deane, Cole, Schermerhorn, and McIntosh joined the Pentecostal Holiness Church; and 
others like James bounced between Pentecostal Assemblies of the World, the Assemblies 
of God, the Foursquare Church, and independence. Eventually, however, the Southern 
dominance in Hong Kong reached its height by the 1920s as denominational territoriality 
began to take hold. As southerners like Ledbetter and Appleby moved inland, they started 
 
553 Other early pentecostal missionaries from the American South spent time in Hong Kong. Examples 
include, Frank Trevitt, Joseph H. King, George and Margaret Kelley (North Carolina), Annie and Martha 
Virden (North Carolina), and Olive Mau (South Carolina). Many more Southerners followed. 
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to associate and affiliate with other missionaries who traveled inland and based 
themselves around Canton. Made up of a diverse mix of Midwesterners, these inland 
missionaries had inherited the heartland of the Christian & Missionary Alliance as their 
financial base. When Southerners like Appleby and Ledbetter began appearing in the 
Latter Rain Evangel and The Pentecostal Evangel, they were already on their way to their 
Assemblies of God future.554 Missionaries who remained in Hong Kong, like Deane, 
Cole, and Schermerhorn, were brought into the Pentecostal Holiness Church in one fell 
swoop in 1915 as their sending church affiliated with the new denomination.555 With the 
firm base for mission in Shaukiwan and a firm base of support in the southern United 
States, the Pentecostal Holiness Church continued to send more Southerners to boost the 
missionary ranks and expand their virtual monopoly in Hong Kong.556 
Virtual monopoly is key, for Southern Pentecostal Holiness Church missionaries 
were never the only pentecostal missionaries in the colony. While Westerners took a 
nosedive following the initial period, they and Midwesterners started a gradual march 
upwards starting in the mid-1920s. Two main factors help explain this slower growth 
trend: doctrinal diversity and preference for the interior. Early missionaries from the 
American West did have a tumultuous relationship with Hong Kong. Californians had a 
 
554 See, Mattie S. Ledbetter, “Mattie Ledbetter: China,” 4; “A Week of Blessing,” The Latter Rain Evangel, 
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Mrs. G. C. Legge,” January 23, 1930, 5; “Missionary Roll,” The Pentecostal Holiness Advocate, February 
13, 1930, 6. 
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particularly hard time staying in the colony for long. David and Mary Barth only spent a 
few months in the colony before moving on to Shanghai; a Mr. and Mrs. Miller 
disappeared as soon as they appeared; and Elmer B. Hammond died in a train accident in 
1916, and his wife left soon after.557 The Washingtonians who spent time in Hong Kong 
did not fare much better. E. May Law, Rose Pittman, and Cora Fritsch Faulkner spent 
their first few years in the colony but traveled inland as soon as possible. It was only by 
the late-1920s and early-1930s that more Californians arrived and stayed, this time as 
Assemblies of God and Foursquare missionaries. Harland and C. Elizabeth Park, A. 
Walker and Nell Hall, Leland and Helen Johnson built on the foundation laid by 
Ledbetter for the Assemblies of God; and Edwin and Beulah Lee grew the Foursquare 
work begun by John D. James. 
Midwestern missionaries who stayed in the colony tended to be affiliated with the 
Assemblies of God. Ohioans Lawrence and Ellen McKinney, Michiganites May 
Aikenhead Burnside and Phoebe Holmes, and Illinoisans John and Ethel Perdue all spent 
larger amounts of time in the colony.558 With the Parks and Halls, the McKinneys and 
Perdues worked with the Assemblies of God in Hong Kong and Canton. May Aikenhead 
(later Burnsides) and Phoebe Holmes (later Spence) were more mobile than other 
Midwesterners, both geographically and doctrinally. Though both women spent large 
 
557 Elmer B. Hammond, “Missionary Letters,” The Good Report, November 1, 1913, 1; F Denney, et al., 
“From Our Missionaries in Hong Kong [July 1911],” 3; Lowther, “Revolutions Growing in South China,” 
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558 Importantly, John Perdue was born in England and had immigrated to the Midwest. Many Hong Kong 
pentecostal missionaries from the United States fit this pattern, such as: Anna Phillips (Finland), Serena 
Halland (Norway), Robert Semple (Ireland), J. Rutherford Spence (Scotland), and Elsa Awrey (Norway).  
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amounts of time on the coast, they preferred to work inland. They were similarly pulled 
back and forth by the “New Issue” and worked with Oneness and Trinitarian groups. 
Eventually, they both fell back into the Trinitarian fold, Burnside with the Assemblies of 
God and Holmes with the Pentecostal Assemblies of Canada.559  
Taken together, the gradual growth of Western and Midwestern Americans in 
Hong Kong was most likely linked to their higher preference for working inland and their 
higher rates of doctrinal diversity. The earliest missionaries realized that the expense of 
Hong Kong required cooperation and organization. This was quickly achieved by 
Southern missionaries who affiliated with the Trinitarian Pentecostal Holiness Church. 
The pentecostal networks that eventually became the Assemblies of God, however, were 
embroiled by doctrinal issues over Trinitarianism and organizational divisions. It was 
only as the General Council in the United States started to step in that the organizational 
unity and financial backing required to support sustained mission work in Hong Kong 
and could build off the momentum begun by Mattie Ledbetter’s tent revivals. 
For similar organizational reasons, the 1930s also saw the arrival of new groups 
from outside the older pentecostal denominations. The Lees from Foursquare and the 
Dentons from Elim represented a growing number of pentecostal denominations that 
were beginning to make their mark on the world.560 In Hong Kong, however, the 
pentecostal world’s divisions had already been at work to give Southern Americans a 
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unique role in the formation of the pentecostal experience in the colony; and this 
regionalism was bound up together with the process of denominational formation in the 
colony and in the United States. 
Aimee Semple McPherson and Hong Kong 
Hong Kong, however, was not solely acted upon in the process of denominational 
formation in North America. In fact, Hong Kong played a key role in the formation of the 
International Church of the Foursquare Gospel, thanks to one of the most famous Hong 
Kong missionaries, Aimee Semple McPherson. Though her missionary career was short-
lived due to her first husband’s untimely death, Aimee Semple McPherson’s testimony of 
her time in Hong Kong was told and retold at rallies and in Foursquare periodicals over 
the next three decades. In McPherson’s telling, Hong Kong morphed from a geographic 
location into a sort of mythical birthplace for her ministerial identity and vocation. The 
story then became enacted within her ministry in the United States as symbols and 
images of China became part of her persona. Over time, the colony—and specifically the 
Happy Valley Cemetery—became a site of pilgrimage for the young denomination. Thus, 
even with a small missionary presence by the outbreak of the war, Hong Kong occupied a 
central place within the imaginative world of McPherson and the Foursquare Church. 
The story of Robert and Aimee Semple’s time in Hong Kong was the 
quintessential faith missionary tragedy. Prior to their time in Hong Kong, the newly 
married Semples had been ministering together at William Durham’s Full Gospel 
Assembly in Chicago. While there, they and fellow co-worker Phoebe Holmes heard the 
call to go to China in late 1909. By January of 1910, the party set out with Holmes 
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heading West for a more direct route through Seattle and the Semples heading East on a 
more circuitous route that took them through Canada and into Ireland, Robert’s 
homeland, before setting off for Hong Kong. Holmes arrived in Hong Kong in April 1910 
but quickly fell short on funds and was forced to support herself through menial labor in 
the Mission Home then being run by the McIntoshes. When the Semples arrived in June 
1910, Holmes left the Home and joined the couple at a rented flat. In her biography, J. 
Rutherford Spence, Holmes’ later husband, described the time as exceedingly happy as 
the two nineteen-year-old women bonded under the guidance of their saint-like senior, 
Robert. Holmes went by “Phoebe Bird,” Aimee Semple by “Possum,” and Mr. Semple 
was simply “Robert.”561 
The missionaries’ honeymoon period, however, was not all roses, as Semple 
McPherson later recalled. The small band was still exceptionally light on funds and were 
forced to take on quarters in the Chinese section of Hong Kong where “typhoid and 
malaria” raged.562 The description was not hyperbolic. The young party happened to 
arrive right as malaria was sweeping through the colony and was claiming the lives of 
other pentecostal missionaries. Aimee Semple contracted malaria but survived.563 Their 
rented quarters, however, did not prove salutary. The band was forced to rent a house 
looked upon by Chinese residents as “haunted.” Situated between a Chinese temple and 
 
561 J. Rutherford Spence, In Perils Oft in China, 4-5. 
562 Aimee Semple McPherson, “Pennies from Heaven,” The Foursquare Crusader, February 1, 1939, 3. 
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Hindu ghat, the winds brought odors that alternated between incense and the 
“nauseating” smell of burning bodies.564 Semple McPherson’s nausea could not have 
been helped by the fact that she was now some months pregnant. After a short time, the 
band decided to relocate to Macau, but trouble soon followed them, and their relative 
inexperience proved fatal. 
Eschewing the more flowery and heroic retellings of McPherson, Spence supplies 
a veteran missionary recounting of the situation: 
It was while staying in [Macau] that Robert Semple contracted dysentery and, not 
knowing the deadliness of the diseases, nothing much was done until one day the 
big handsome Irishman fell on the floor from sheer weakness. He could not get a 
doctor, but a missionary nurse was there on vacation. When she saw him lying on 
the cot, tears came into her eyes as she said, “You kids, why did you not call a 
doctor? I am afraid it is too late now.”565 
 
Robert was rushed to Matilda Hospital, where he died on August 19, 1910; he had been 
in China for just over two months. A month later, Semple returned with Holmes to the 
same hospital to give birth to her daughter, Roberta Star. Stuck in a foreign city and 
caught between grief and joy, funds arrived shortly after, and Aimee and Roberta Semple 
boarded a boat home. A study in contrast, Holmes remained behind and became one of 
the longest-serving pentecostal missionaries in China, dying in Kunming on April 7, 
1939. 
Over the next decades, however, Aimee Semple morphed into the celebrated 
pentecostal evangelist, denominational founder, and religious celebrity: Aimee Semple 
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McPherson. Along this journey, the story of her time in Hong Kong surfaced again and 
again and became a core part of her ministerial identity.566 In 1917, McPherson began 
publishing sermons and accounts of her travels in The Bridal Call, and the loaded 
interconnection between her husband’s death and daughter’s birth became a reoccurring 
theme in testimonials, sermons, and even in passing references. The November 1918 
issue includes a short description of her ministry in New York and a note of thanks to 
God for helping Roberta recover from illness. At the mention of her name, McPherson 
adds, “This is the dear little daughter which was born in Hong Kong, China, a month 
after her Father’s death and she has meant so very much to me.” These passing references 
linking Hong Kong to McPherson and Roberta Semple were common. Ever enforcing 
this missionary past, the story of the Semples in Hong Kong appears as addendums and 
short sermon illustrations throughout the pages of Bridal Call, The Foursquare Crusader, 
and other Foursquare periodicals. 
The story was also being used to great effect in her evangelistic meetings and was 
reinforced through her continuing ministry to Chinese people. While on a trip to Denver 
in 1921, Semple McPherson preached to packed crowds at the downtown Municipal 
Auditorium. Following the service, however, she traveled to Denver’s well-known 
Chinatown to preach a service at the Chinese Lilly Gambling House. There she preached 
 
566 This bond to Hong Kong was intimately tied to Semple McPherson’s connection to Robert Semple who 
became a sort of guiding saint of her life; despite remarrying, she chose to remain Aimee “Semple” 
McPherson. Commenting on the effect of Robert Semple on her, Edith Blumhofer concluded that the “three 
years during which she allowed Robert Semple to give her life meaning became a watershed, the hinge on 
which everything else turned. Robert wakened her emotions, defined her spirituality, and took her off the 
farm and around the world.” Hong Kong became part of that awakening. Edith Blumhofer, Aimee Semple 
McPherson: Everybody's Sister (Grand Rapids, MI: W.B. Eerdmans Pub. Co., 1993), 92. 
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to a mixed crowd consisting of black people, white drug addicts, and Chinese. “She told 
of her own temptations as a young and giddy girl and of her later ministry among the 
Chinese in Hongkong [sic] and the death of her husband there and his subsequent burial 
in Happy Valley.”567 The response was overwhelming, and she repeated the Auditorium-
Gambling House circuit in 1922. Quickly mentioning the second “meeting among the 
Orientals,” McPherson attested that “we have ever had a warm interest [for them] since 
our loved one gave his life for them in Hong Kong years ago.”568 A few months later, 
McPherson was preaching about the savior of the world to a packed house of “Orientals” 
in Oakland’s Chinatown. After the building of the Angelus Temple in 1923 and the 
founding of Foursquare in 1924, McPherson seemed to forego trips to the back alleys of 
Chinatowns. However, her story of Hong Kong moved center stage as the denomination 
took shape.  
In the Fall of 1924, the Bridal Call Foursquare began publishing McPherson’s 
autobiography The Story of My Life in a serialized format. Her time in Hong Kong was 
split into two lengthy sections in January and February of 1925. The retelling had gained 
 
567 This account, as with many accounts from Semple McPherson, is dripping with orientalism and racial 
overtones, and this particular example is quite telling. The author of the piece records the crowd as made up 
of Chinese people, “a few negroes and the unfortunate American men and girls.” To the reporter the 
“white-clad” evangelist represented the height of whiteness reaching down to the “People of the Abys.” 
Eileen O’Connor, “Denver Express Writes of Chinatown Meeting [reprint],” The Bridal Call, August 1921, 
16-17. 
568 Again, the racial dimensions of Semple’s writings and ministry cannot be ignored. Semple McPherson 
was received warmly by the Ku Klux Klan on her 1922 visit to Denver; this was the same day as her visit 
to the “Orientals.” Aimee Semple McPherson, “Flying to Denver With the Evangelist on the Wings of the 
Bridal Call,” The Bridal Call, July 1922, 10.  
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all the hallmarks of McPherson’s dramatic persona, as the novelesque account of 
Robert’s passing illustrated: 




No! No! It could not be. The whole thing seemed so unreal. 
 
It was the weird midnight hour. Through the haze of a benumbed mind came a 
glimpse of the peaks of the Hong Kong mountains—then the sighing of the wind 
outside—the click of the metal lamp against the stone wall—the cry of a lone sea 
gull. Then from out of the shadows came the dimly lighted corner of the big 
ward—the still figure upon the bed—the bending figures of white-clad nurses and 
interns—It must only be a dream—a nightmare—I’ll awaken in the morning and 
find it all --- 
 
“Come dear! You had better go back to your bed. You must keep up your strength 
you know!”569 
 
The story held a lasting appeal; it was reprinted again in 1928 and later put into book 
form. Snippets and other more reduced versions continued to appear in publication 
throughout McPherson’s ministry, and it was an essential aspect of her accomplishments.  
Following the founding of Foursquare and later the L.I.F.E. Bible and Missionary 
Training Institute, McPherson actively leveraged her own connection to Hong Kong and 
began using Chinese imagery to further Foursquare’s image. The 1926 Rose Bowl Parade 
exemplified this effort when the Foursquare Church entered its float—non-competitively, 
of course—for the year. The float capitalized on various elements of McPherson and 
Roberta Semple’s story and placed them squarely center stage. 
 




It was a missionary float, consisting of a Chinese Pagoda-Boat created entirely of 
roses, in which rode many beautiful girl Crusaders telling out the missionary 
message in song. Preceding it was the Angelus Temple Silver Band in uniform 
and escorting it were boy Crusaders in Chinese costume, and girls in flowing 
dresses representing the spirit of Evangelism, In the prow of the boat rode Roberta 
Star Semple, Sister McPherson's daughter, born in Hongkong, China, whose 
missionary-father had never seen her. Her golden brown curls streamed out in the 
sunlight as she stood on a tiny little board during the several hours of the parade, 
holding the open Bible in one hand and pointing Heavenward with the other, 
typifying the Foursquare Gospel Missionary-Evangelists bearing the story to 
lands afar.570 
 
The “Chinese Pagoda-Boat” made of flowers was a subtle—if not tragically ironic—nod 
to the ghastly horrors of the euphemistically named “flower boats” of South China. While 
most often linked to Canton, the floating brothels were common in many major ports in 
South China, including Hong Kong and Macau.571 The sexual slavery and economic 
exploitation of women on these boats were as decried by foreign missionaries as they 
were frequented by foreign travelers. In 1927, Semple McPherson seemed to suggest that 
she has seen the boats and the abuses taking place therein first-hand. During a missionary 
sermon on Mark 16:15, she warned,  
If you ever walked through just one of these boats, and if you ever saw those 
wide, frightened, pleading eyes, and then if you ever saw the waves of the water 
as they closed over the child face of one who was sick and broken, your heart 
would almost give way.572  
 
 
570 “Three Weeks in the Faith Factory,” The Bridal Call Foursquare, February 1926, 16-17, 20. 
571 In their guidebook to the harbor, the United States Navy helpfully pointed sailors to these boats by 
explaining exactly how to identify them. Missionaries, no doubt, would have been aghast over the 
description of these boats as “places of recreation” where people go “a-sea” for their “pleasure trips.” U.S. 
Navy Ports of the World: Hong Kong, Ditty Box Guide Book Series (Bureau of Navigation, Navy 
Department, 1920), 17. 
572 Semple McPherson seems to be referencing the drowning of enslaved girls and women who were too 
sick or injured to be useful. Aimee Semple McPherson, “Come Ye! Go Ye!,” The Bridal Call Foursquare, 
May 1927, 10. 
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In contrast to this dark den of death and vice, the triumphant Rose Bowl flower boat was 
flanked by orientalist tropes, with a Chinese-garbed brass band on one side and women in 
flowing dresses representing the spirit of evangelism on the other. Sitting atop the float 
was Roberta Semple, a blue-eyed, golden-haired “native” of Hong Kong whose 
identification with the colony was perhaps even stronger than McPherson’s. A 1928 issue 
of The Foursquare Crusader includes a floating quote from Roberta Semple attesting to 
this close identification, “People often ask me what nationality I am and I tell them ‘I am 
a Scotch, Irish Canadian, born in Hong Kong, China, under the British flag, and a citizen 
of the United States.’”573 With every passing birthday, Roberta’s life story and the 
harrowing account of her birth and her father’s death were retold. 
Although she only spent a matter of months in Hong Kong, the repetition of the 
story lent McPherson the rarified airs of a veteran missionary. In an article from May 
1924, she used a detailed and dramatic retelling of her experiences in China—and a 
healthy dose of orientalist anecdotes—to impress upon readers that the “life of a 
missionary is far from being a picnic or a romantic outing,” and that the “herculean” task 
of world evangelization requires serious commitment. The article reads like a list of 
horrors awaiting any who seek to “make a dent” in the wall of “pagan” unbelief. As she 
described it, disgusting foods, burning bodies, demonic resistance, dirty Chinese cooks, 
and opium addicts piled on the idealized well-meaning, smiling missionary, so much so 
 
573 Roberta Semple, Untitled section, The Foursquare Crusader, August 15, 1923, 3. 
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that their “cherished smile grows weaker and more wan.”574 In 1925, the first graduating 
class from McPherson’s International Institute of Foursquare Evangelism could say that it 
had a true missionary leader at the helm, and McPherson could confidently tell inquiring 
missionaries that the school was “right in the business of training missionaries.”575 
Hong Kong’s Entanglement in Transnational Denominational Discourse 
Hong Kong was intimately entangled in the process of denominational formation 
in North America. This entanglement was most clearly represented by the foreign 
pentecostals who came to call the colony home. Regional networks largely defined the 
formation of pentecostal denominations in the United States, and those regional processes 
were reflected in the dominance of Southern pentecostals in Hong Kong. Simply put, 
Hong Kong meant something more to the subnetwork of Southern pentecostals in the 
United States; they talked about Hong Kong more, visited it more often, and believed it 
to be more important for their own sense of mission than other pentecostal groups. In 
turn, Southern pentecostals had a much larger impact on the colony’s pentecostal 
movement; this was reflected theologically and culturally, but most clearly in the 
denominational dominance of the Pentecostal Holiness Church in the colony. 
Within the process of denominational growth and identity building, Hong Kong 
was not simply acted upon. As previous chapters have shown, many pentecostals in Hong 
Kong were actively involved in the process of denominational formation. The case of 
 
574 Aimee Semple McPherson, “Bridging the Chasm to Hearts Across the Sea,” The Bridal Call 
Foursquare, May 1924, 12-15, 27. 
575“The First Graduation Class of the International Institute of Foursquare Evangelism,” The Bridal Call 
Foursquare, June 1935, 21-22. 
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Aimee Semple McPherson and the International Church of the Foursquare, however, is a 
distinct example of how Hong Kong played an imaginative role in the process of 
denominational formation. In McPherson’s dramatic hands, Hong Kong became a sort of 
fabled homeland for her ministerial career and the Foursquare Church. Told and retold, 
the tragic missionary story of the Semples in Hong Kong gave McPherson the airs of a 
veteran missionary. After using this status to help found the Foursquare Church, 
McPherson emphasized the international nature of the denomination by employing 
Chinese imagery and making world tours with dramatic personal stops in Hong Kong to 
visit her deceased husband’s grave. McPherson’s Hong Kong was the “city of the mists,” 
it was a dreamlike world of the past that lay behind the humdrum world of the present. 
Whether real or imagined, Hong Kong was deeply woven into the ministerial identities of 
Aimee Semple McPherson and the International Church of the Foursquare Gospel. 
Practice: Pilgrimage and Religious Training 
The process of denominational growth in Hong Kong had a dramatic impact on 
the changing nature of pentecostal practices in the colony. As always, Hong Kong was a 
point of exchange in the global pentecostal network; practices flowed into, took on new 
shapes, and were flowed back into the pentecostal world. During this final period, two 
practices emerged which were intimately tied to these global flows: pilgrimage and 
religious training. Pentecostals in Hong Kong viewed themselves as connected to the 
broader pentecostal world, and the strategies and practices they adopted reflected this. 
Prior to this period, pilgrimage had not been closely associated with the 
pentecostal movement in Hong Kong. While several pentecostals mention taking trips to 
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Macau to see the grave of Robert Morrison, Hong Kong lacked the sort of holy places 
that pentecostal missionaries seemed to prize. Aimee Semple McPherson changed this, 
however, with the continual public retelling of her time in Hong Kong. After two visits 
by McPherson and a strong public relations campaign, the grave of her former husband, 
Robert Semple, quickly became an international Foursquare shrine in Hong Kong; the 
shrine and the story cemented Hong Kong as McPherson’s—and by extension—
Foursquare’s imagined homeland. Missionary pilgrims soon began to make their way to 
pay their respects. 
Other western practices were also finding new life in Hong Kong through 
pentecostals’ commitment to religious education. Hoping to emulate successful programs 
in North America, pentecostals began to setup Bible training schools for their most 
promising Chinese converts. More importantly, pentecostals began to implement a 
Sunday School system that resembled ones they knew back home and saw at work in 
evangelical missionary enterprises around them. This system, however, operated slightly 
differently in Hong Kong, where pentecostals relied heavily on forms of inducement. On 
the one hand, this was accidental; typical aspects of western Sunday Schools, like picture 
cards, morphed into forms of inducement in the Chinese context. On the other hand, 
pentecostals actively leveraged their secular educational efforts to ensure pupils would 
attend Sunday School. In both instances, pentecostals made sure to use every tool at their 
disposal to save souls and civilize China. 
Memory and Pilgrimage 
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McPherson’s close association with Hong Kong gave the colony a mythical, 
almost illusory status in the Foursquare discourse. It was a city from the past, a city of 
memories, weal, and woe. Yet, as Semple McPherson recognized, “that City of Memory 
is my City.”576 Through the narratives of love, death, and birth, Hong Kong became a 
gauntlet out of which Aimee Semple McPherson grew. Eventually, the space of Hong 
Kong itself became sacralized as Foursquare missionaries, and even McPherson returned 
to pay homage. Among the spaces of Hong Kong, however, no place proved more holy 
than the graveside of Robert Semple at Happy Valley. Glowing eulogies of Robert 
Semple had already begun appearing in the Bridal Call in 1922 when Semple McPherson 
decided to use a full page to memorialize Robert Semple and raise funds for a memorial 
window in the Angelus Temple then being constructed.577 Always saint-like, Robert 
Semple became an endearing symbol of the perfect missionary martyr and a guiding light 
for those who wanted to lay their lives down for the gospel. 
Full-page spreads continued to grace the publications of the Foursquare Church, 
and his final resting place in the Happy Valley Cemetery transformed itself into a sort of 
Edenic paradise. Urania E. Burgess, a contributor to Foursquare publications who had 
 
576 Aimee Semple McPherson, “My Star of Hope,” The Bridal Call Foursquare, April 1924, 10-11. 
577 In November, the window was dubbed the “Gethsemane Window,” matching Robert’s suffering and 
prayerful habits to the travails of Christ in the garden. The next issue included a memorial of him by Aimee 
Semple McPherson. In it, she recalled how Robert was “patient, thoughtful, consistent, gentle as a child, 
praying always, In the home, on the mountain, by the sea, reading the Word, telling the Story, speaking the 
truth in love, a devoted husband. a faithful friend, a comrade to man and child, giving unselfishly, seeking 
not his own – we knew 'twas Christ within who lived that life.” This saintly picture only grew stronger in 
the coming years. See, “The Angelus Temple Windows,” The Bridal Call, November 1922, 29; Aimee 
Semple McPherson, “Robert Semple Memorial Window,” The Bridal Call, December 1922, 17. 
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probably never been to Hong Kong, took the saintly stature of Semple and transferred it 
to the site of his resting place. 
Mid-summer in Happy Valley-Golden sunlight flooding the world—Liquid notes 
of songbirds, winging their way heavenward—Cool, fragrant shadows—
Whispering trees swaying gently in the breeze. O'er it all the azure blue of the 
heavens, flecked with snowy white clouds bends low. God in His Heaven above is 
ever watchful over the sacred spot, guarding the resting place of one who had 
answered His call, and settled faithfully in the harvest fields until eventide.578 
 
As sure as she was of the beauty of the spot she had never seen, Burgess proclaimed that 
Robert Semple’s “memory lives on down through the ages undimmed by time—like a 
beautiful, brilliant star set in the deep blue of heaven above.”579  
 The mystery and allure of Semple’s grave gradually began to attract visitors. The 
first to arrive were veteran China missionaries Emma Lawler, her daughter Beatrice, and 
her adoptive son Ronald. Recently sent off from the Angelus Temple, the Lawlers spent 
three weeks ministering in Hong Kong in 1928 before returning to their work in 
Shanghai. The three weeks of services, however, were only a secondary objective. Their 
“main purpose in going was to hold a memorial service at the grave of Robert 
Semple.”580 This they did, and pictures from the service were featured in a subsequent 
issue.581 They, of course, were not the last to make the pilgrimage. Twenty-one years 
after leaving Hong Kong, McPherson and Roberta Semple decided to make the 
“pilgrimage” themselves. While on a world tour of Foursquare missions, the two women 
 
578 Urania E. Burgess, “A Man Called of God,” The Bridal Call Foursquare, August 1927, 4. 
579 Urania E. Burgess, “A Man Called of God,” 4. 
580 Emma B. Lawler and Donald Lawler, “China,” The Bridal Call Foursquare, January 1929, 17-8. 
581 See, “Foursquare Foreign Missions,” The Bridal Call Foursquare, February 2, 1929, 25. 
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stopped in Hong Kong to visit the graveside and place two wreaths. Apparently, in the 
intervening years, a small monument was erected at the grave for future pilgrims.582  
Four years later, Semple McPherson made another, much more publicized trip to 
the city, accompanied by Sidney Correl, missionary secretary, and Ella Nordin, her nurse. 
Taken in by the beauty of the city and the holiness of the gravesite, Correl remarked, “if 
there is one Foursquare Shrine in the world, I think that I have been to it. I saw in the 
rain, the grave of Robert Semple in Hongkong [sic], China.”583 As the rain poured, 
Nordin and Correl accompanied Semple McPherson to the graveside and then slipped 
away, “leaving behind a lonely woman.” When they returned, they found her sitting on 
the grave.584 Semple McPherson, as usual, captured the dramatic significance of the 
moment:  
And the rain above met the rain upon our cheeks, and beat a muffled tattoo upon 
our hearts and upon the broad green leaves of the sheltering magnolia. How many 
missionaries sleep there! What dreams they have dreamed and what unwavering 
love they have given unto Him who said: “Go ye into all the world and preach the 
Gospel to every creature.” 
 
As a potent site of memory and sorrow and meaning, it is not accidental that 
McPherson once called the colony “The Lady of the Mists” and “a coquettish city with 
many moods.”585 Hong Kong was not so much a geographic place as it was an 
 
582 “Memory of Robert Semple Honored,” The Foursquare Crusader, April 15, 1931, 1. In this retelling, 
the author actually uses the word “pilgrimage.” More than a turn of phrase, the spiritual aspect of the trip 
was not lost on either woman or the many who followed. 
583 Sidney Correll, “Great Hunger for Gospel Seen By Rev. Correll In China Tour,” 19. 
584 Sidney Correll, “Great Hunger for Gospel Seen By Rev. Correll In China Tour,” 19. 
585 Aimee Semple McPherson, “Give Me My Own,” The Foursquare Crusader, September 23, 1936, 8. 
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imaginative homeland for Aimee Semple McPherson and the resting place of the man 
who came to represent everything she held dear and worked for. The Hong Kong of the 
1930s, of course, was not the same city that Semple McPherson had known as a teenager 
in 1910. The intervening years had seen massive land reclamation projects, large amounts 
of development, and massive population explosion.  
Yet, none of these things truly mattered for her; it was the Hong Kong of the 
pentecostal past that worked its way into the ministerial identity of McPherson and 
Foursquare. And it was this imagined past that ultimately resurfaced when Edwin and 
Beulah Lee constructed a Foursquare church in Canton in the late 1930s. Inevitably, it 
was named the Robert Semple Memorial Church.586 The Foursquare shrine and the holy 
memory it evoked had clearly left their mark on the colony. 
Religious Training 
Other Pentecostal missionaries were adopting practices and institutions from their 
homeland in hopes of leaving their own mark on the colony. Through religious training, 
specifically Bible and Sunday Schools, pentecostals believed that they might raise up a 
new generation of Chinese Christian leaders who could save China. Writing to the 
Bridegroom’s Messenger from Hong Kong in 1911, Blanche Appleby detailed recent 
missionary failings that occurred in Hong Kong, most of which had resulted from under-
preparation and a lack of organization. Hinting at a common strain, Appleby asked, “Is 
there any Pentecostal school that you could really recommend those called to the field? I 
 
586 “War Reaches Mission Station,” 4. 
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do wish we had one at home with capable teachers like Nyack has.” The Christian and 
Missionary Alliance School in Nyack, New York, produced several pentecostal 
missionaries in the early years of the movement. As pentecostal denominations began to 
take shape, Appleby’s desire was finally satiated. Nickels J. Holmes’ Bible and 
Missionary Institute of Atlanta was officially brought into the pentecostal fold in 1916 
when it affiliated with the Pentecostal Holiness Church and was renamed the Holmes 
Bible and Missionary Institute.587 In 1919, the Pentecostal Holiness Church added the 
Franklin Springs Institute in Georgia, and by 1922 the Assemblies of God had created 
their Central Bible College to help train a new generation of ministers in the 
denomination. Other groups and denominations followed suit.588  
As time went on, many pentecostal missionaries who arrived in Hong Kong had 
received training at these institutions, and many veteran missionaries spent time teaching 
at them while on furlough.589 Eventually, missionaries in Hong Kong and southern China 
established their own training centers for Chinese leaders. In doing so, they often 
emulated the institutions from their homeland. In 1938, Hong Kong finally received its 
 
587 Holmes is sometimes referred to as the “oldest pentecostal school in the world.” Synan, The Holiness-
Pentecostal Tradition, 61.  
588 For example, the International Church of the Foursquare Gospel founded the Echo Park Evangelistic and 
Missionary Training Institute in 1923. The school remains in operation today, but is named Life Pacific 
College. See, “Echo Park Evangelistic and Missionary Training Institute,” The Bridal Call, September 
1923, 12. 
589 The influence of the Holmes Bible and Missionary Institute on Hong Kong was immense. For example, 
Mary Wilkes Andrews, Clyde Herndon, Margaret Herndon, Laura Hylton, Julia Payne, Ethel Strickland, 
and William H. Turner, and Orine Turner were all students at the school. See, Ethel Strickland, Untitled 
letter, 11; Julia Payne, Untitled letter, The Pentecostal Holiness Advocate, April 28, 1921, 4; Effie Barker, 
“Home From India after Near Ten Years,” The Pentecostal Holiness Advocate, September 19, 1940, 6; 
Mary Wilkes Andrews, Untitled letter, The Pentecostal Holiness Advocate, December 2, 1920, 1; Annie 
Lamar, “Birmingham Camp Meeting,” The Pentecostal Holiness Advocate, November 8, 1917, 13. 
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own pentecostal Bible training institute. The school was housed in the Shaukiwan 
mission and founded by Mavis Lee Oakley, a single female missionary with Pentecostal 
Holiness Church. Writing home, Oakley assured readers of the Pentecostal Holiness 
Advocate that “our plan for conducting this part of the school is as near as we can on the 
order of the Holmes Bible and Missionary Institute.”590 From this school, Oakley 
intended to raise up a new generation of Chinese pentecostal leaders. Bible training 
schools like Oakley’s, however, were a specialized form of religious training that was 
only available to those with the financial means and ardent commitments, the cream of 
the crop, as it were. 
In contrast, the religious training that most Chinese people received in Hong 
Kong came through children’s Sunday Schools, and by the 1930s, pentecostals had honed 
their system well.591 The most successful tactic was that utilized by the Pentecostal 
Holiness Church’s mission schools in Shaukiwan: required attendance. Any child who 
was enrolled in the day school was also required to attend the Sunday School; parents 
eager to have their child educated made sure they did not miss Sunday “classes.”592 A 
less coercive tactic for assuring good attendance —though still a form of inducement—
was to use Sunday School cards. Given away at the end of Sunday School classes, these 
cards appealed especially to the many children of the colony who were not able to attend 
 
590 Oakley, “The Native Bible School,” 6.  
591 As with their secular education efforts, pentecostal Sunday Schools in Hong Kong did have classes for 
adults and teenagers. These adult and teenage Sunday Schools, however, were far less remarked upon by 
pentecostals in Hong Kong. Children proved a vary easier population to reach/induce, and pentecostals 
tended to choose pragmatic solutions.  
592 Pearl Loftin, “Sunday School Work of Our Church in China,” 15. 
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school. Writing in 1921, Cole described the importance of the cards in bringing children 
into her Sunday school,  
The Sunday school is getting along fine. I have the little street children to teach. 
Sometimes it takes two and three to manage them, and at times one helper can do. 
These children have never been taught anything; they are left to run wild in the 
streets. When they eat, they carry their bowl of rice and chop sticks [sic] into the 
street and play, eating at the same time. So you see one that has never been taught 
at home does not know how to do in Sunday school. The thing that draws them in, 
is the Sunday school cards. They have about learned when they come in that we 
will not let them go out, for they would keep up the plan of running in and out 
until the cards are given out, then all would come rushing in for a card. For a 
while it was a real job to give out cards. I had to stand on the bench and hold up 
my hands so they could not grab them away, while Misses Loftin, Payne, and 
Andrew were trying to keep others from running in, and making them go out after 
they got their card. Now they are much better, and can be taught with one 
helper.593 
 
More context gives the rather comical picture of a Sunday school teacher standing on a 
bench a more chaotic flare; Cole’s class alone averaged between seventy-five and one 
hundred children!594  
For the illiterate street children, the picture cards became a commodity item, hotly 
desired and valuable. William H. Turner even recounted one instance of the cards being 
stolen by a particularly eager student.595 While it is impossible with the available 
evidence to understand the exact appeal of the cards to the children who frequented the 
mission, it is clear that as a form of print material, the cards’ lack of reliance upon the 
written word made them more appealing to individuals who could not read. At the very 
 
593 Cole, Untitled letter [June 1921], 14. 
594 Pearl Loftin, “Sunday School Work of Our Church in China,” 15. 
595 William H. Turner, “Our Chinese Sunday School,” The Pentecostal Holiness Advocate, June 2, 1921, 4. 
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least, Cole’s story of the children darting in and out of the Sunday school shows that 
children desired the cards for reasons not linked to the faithful explanation of the picture 
on the card. Still, as missionaries taught them the proper economy of obtaining the cards, 
the children soon learned the religious meaning embedded in the pictures. 
What is clear is that the cards had a popularity that went beyond street children. In 
providing one of the earliest histories of the Pentecostal Holiness Church’s mission in 
China, Violet Miller said that early evangelistic efforts to the floating population of Hong 
Kong included handing out tracts and “extra Sunday School cards.”596 Less-educated than 
their peers on the land, the pictographic dimension of the cards held an appeal for those 
who could not read tracts. The popularity of these cards also led missionaries to carry the 
“card system” inland to the new mission stations they opened.597 While Assemblies of 
God missionaries often remarked upon the large attendance at their Sunday schools, they 
seldom mention the administration of a card system.598 Still, it is clear that Sunday school 
cards were in use by them. In 1934, Bella Militscher (later Seale) wrote home to say that 
she “would be so glad if some of the people in the homeland could help by sending to 
them picture cards, or old Sunday school rolls.” Likewise, in 1935, Blanche Appleby sent 
 
596 Violet Miller, “History of the Pentecostal Holiness Church in Other Lands,” The Pentecostal Holiness 
Advocate, March 10, 1927, 7. 
597 Pearl Loftin, “Sunday School Work of Our Church in China,” 15. 
598 Harland A. Park boasted that the Sunday School program at his mission was so large that they needed 
eleven teachers in 1938. Just a year later, Katherine Rueck reported that the Sunday School had grown to 
over 200 children. See, Harland A. Park, “South China,” The Pentecostal Evangel, March 26, 1938, 7; 
Rueck, “Echoes of War,” 7. 
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the same request.599 Both women worked in Canton, but they requested that cards and 
picture rolls be sent to Hong Kong, arguably the most convenient and reliable place to 
secure supplies during the tumultuous 1930s.  
Pentecostals’ use of inducement, in its various forms, reveals just how adamant 
they were about getting people into their Sunday Schools. More than their day schools or 
English schools, pentecostal missionaries saw Sunday schools as the most valuable form 
of Christian education that they provided. These schools gave them an opportunity to 
share the gospel and to work their way into Christianizing Chinese families. Most of the 
time, this strategy was described solely as a vehicle for saving souls. Less frequently, 
pentecostal missionaries talked about the way their education efforts were part of helping 
set “young China” onto the right path.600 Pearl Loftin laid the case out most explicitly in 
her 1923 report on Sunday schools in China.  
Today there are estimated to be over 35,000,000 members of the Protestant 
Christian Sunday Schools throughout the world. Can you estimate the good that 
has been done in teaching the children against dishonesty, intemperance, 
immorality, ignorance, and unholiness in every form. The boy brought up in 
Sunday school will make a better servant of God, therefore a better statesman, a 
better citizen, a better husband, a better father. Christian education is the bulwark 
to civilization and the Sunday school is the most important agency in promoting 
this. The purpose of the Sunday school is to teach the coming generations to know 
and follow Jesus Christ. Surely there is no institution of the church that is more 
interesting and profitable than the work of the Sunday school. China need be no 
exception to the rule. You say can Sunday school work be made a success in 
China? It can.601 
 
 
599 Blanche Appleby, “Opportunity to Help,” The Pentecostal Evangel, November 16, 1935, 11. 
600 Deane and Cole, “Schools in Connection with Work in China,” 1. 
601 Pearl Loftin, “Sunday School Work of Our Church in China,” 16. 
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Loftin’s global vision of the importance of Sunday school reveals a conception of the 
importance of Sunday school that goes far beyond the saving and sanctifying of souls. 
Rather, for her, Protestant Christian Sunday schools were a “bulwark to civilization” that 
transformed sinful individuals into better citizens of their nation and world. Loftin argues 
that this civilizing aspect of Sunday school is as true for China as the rest of the world. 
Loftin was not the only missionary to view Sunday schools or pentecostal schools in 
general as a Christian influence on China.  
Not long after their arrival in Hong Kong in 1911, Frank Denney, Clara Denney, 
and Blanche Appleby felt that the “Christian influence” upon the lives of students in the 
pentecostal school was immeasurable.602 For pentecostals, becoming saved and filled 
with the Holy Spirit should be the aim of every life, yet they also envisioned a more far-
reaching impact of this sort of activity that resembled the broader goals of Protestant 
mission in China. While they remained rooted in the relational personalism of evangelical 
religiosity, pentecostals also envisioned their educational efforts as playing a key role in 
Christianizing and civilizing China. Looking back toward their “Christian” homelands, 
Pentecostal missionaries believed that the Sunday School and Bible School systems were 
the keys to saving China.   
Sacred Practices and Transnational Exchange 
Pentecostal practices in Hong Kong were produced through a transnational 
exchange of ideas and forms. The process of exchange, however, is not always a 
 
602 Denney, et al., “From Our Missionaries in Hong Kong [July 1911],” 3. 
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reciprocal one. In the case of Robert Semple’s grave, Hong Kong was transformed into a 
sacred site of Foursquare pilgrimage. In one sense, this was a wholesale appropriation of 
Hong Kong by those who had little claim on the territory; McPherson’s Hong Kong 
existed as an imagined land of the past and festered with orientalist tropes. At the same 
time, Foursquare adherents all over the world began to see Hong Kong as an important 
aspect of their church’s—and their leader’s—identity. The imagined Hong Kong, with its 
spiritual center at Robert’s grave, eventually morphed into a real sacred site of 
pentecostal pilgrimage. From that site, the memory of Robert Semple continued to exert a 
lasting impact on Foursquare missionaries in the colony.  
The pentecostals penchant for Bible Schools and Sunday Schools was also a 
product of transnational exchange. Looking homeward and at more developed missionary 
institutions around them, pentecostal missionaries tried to implement, more or less, the 
religious training programs that they had grown up with. In their minds, Bible Schools 
would raise up a new generation of Christian leaders, and Sunday schools would civilize 
heathen China. Chinese people, however, received these practices quite differently. 
Missionaries saw Bible picture cards as a means to teach illiterate children about Jesus; 
Chinese children saw the cards and pined for the collectible Western commodity. 
Pentecostals saw requiring their students to attend Sunday School as a strategy to save 
souls; Chinese parents simply accepted required Sunday School attendance as part of 
their child’s education. Pentecostal missionaries, it seems, were more than aware of these 
disconnections, but they were also willing to accept these differing intentions if it meant 
that there was a chance to save a soul.  
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Pentecostals in Hong Kong developed their spiritual and missionary practices at 
the nexus of local and transnational discourse. The missionary enterprise and even the 
space of Hong Kong itself were transformed as pentecostals adopted known practices to 
the local environment of Hong Kong. In some cases, such as with the grave of Robert 
Semple, these practices elevated Hong Kong’s place in the transnational pentecostal 
network. In other cases, the imposition of western practices, such as Sunday School, 
entailed implementing familiar programs despite a recognition that the surrounding 
populace understood those programs differently. To a large extent, all of the above 
practices are a form of imposition of Western pentecostals on the space and people of 
Hong Kong. Importantly, however, that imposition was accepted and filtered through the 
perceptions and choices of Chinese Christians and Hong Kong’s general population. 
Shrines, Bible schools, and Sunday schools meant different things to different people. 
Gender: Pentecostal Bible Women 
While its vision of “Christian China” never came to fruition, the foreign 
missionary enterprise did provide Chinese men and women concrete opportunities to 
redefine and renegotiate their role in Chinese society. By choosing to work alongside 
missionaries, Chinese people gained opportunities to minister, earn a living, form new 
relationships, and even gain access to a global network of Christian institutions. In short, 
being part of the foreign missionary enterprise opened a world of possibilities for many 
Chinese people, and especially women.603 This is especially true for the many Chinese 
 
603 By developing relationship with missionaries, Chinese people were also usually opening up new 
economic and social opportunities. Melissa Inouye’s discussion of the relationship between Wei Enbo, 
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women who found new public roles in Chinese society through their work with 
missionaries. 
To that end, the Pentecostal missionary enterprise of Hong Kong was continuing 
in a long tradition set out by previous decades of missionary work. In choosing to work 
with missionaries, Chinese pentecostal women were embracing newer but clearly defined 
roles that had been carved out by the women’s missionary movement and established 
missionary sending agencies by the 1860s. Among these roles, none was more prominent 
than that of the Bible woman.604 As an institution, Bible women had been a successful 
hallmark of Protestant missions in China since the 1860s. These women filled a large 
variety of roles within the Sino-Foreign Protestant Establishment, and they were often far 
more effective at creating converts than missionaries were. As part of the missionary 
enterprise, they were translators, teachers, evangelists, and catechists.605  
Pentecostals in Hong Kong, however, did more than just endorse this long 
tradition; they benefited from it. Arriving in 1907, pentecostals reached China just as the 
long labored for institutions of the foreign missionary enterprise began bearing fruit. By 
the turn of the century, missionary-run institutions around China were producing a crop 
 
founder of the True Jesus Church, and Bernt Berntsen, an early pentecostal missionary in Northern China, 
frames this dynamic in the pentecostal context. See, Inouye, “Chapter 2: A Smaller, Bigger World,” China 
and the True Jesus, 57-85. 
604 Kwok Pui-lan’s research on the growth of Chinese Bible Women in the American Board of 
Commissioners of Foreign Mission illustrates that the role grew quickly and was much relied on among 
missionaries by the time pentecostals arrived to China. For exact statistics, see Kwok Pui-lan Chinese 
Women and Christianity, 1860-1927 (Atlanta, GA: Scholars Press, 1992), 81. 
605 For a full description of Bible women, see Ling Oi Ki, “Bible Women,” in Pioneer Chinese Christian 
Women: Gender, Christianity, and Social Mobility, ed. Jessie G. Lutz (Bethlehem, PA: Lehigh University 
Press, 2010), 246-264. 
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of Chinese women who were unlike any which had come before.606 Mostly culled from 
middling and upper classes, these women were educated and trained to fill new roles 
within society. Some were trained in Western professions, like nursing and teaching; 
some received classical liberal arts training; some learned how to speak and read foreign 
languages; and others were simply taught skills of industry and good housekeeping.  
By virtue of being part of missionary-run institutions, however, almost all had 
also received a steady stream of Christian evangelistic appeal and been taught to read 
portions of Scripture; they knew the Christian message.607 In other words, these 
institutions had produced many women who had all the requisite skills needed to be 
capable Bible women, and pentecostals in Hong Kong benefitted from this fact. Many, if 
not all, of the pentecostal Bible women were products of non-pentecostal missionary 
institutions. In recruiting these women to the pentecostal cause, missionaries reaped 
where they did not sow.  
Chinese women who became pentecostal Bible women also had something to 
gain in their choice to affiliate with pentecostal groups. Unlike larger missionary 
organizations which were well-oiled machines by the turn of the century, pentecostal 
institutions and groups were often smaller, less organized, and were far more dependent 
 
606 Kwok, Chinese Women and Christianity, 1860-1927, 18. 
607 Looking specifically at women’s education in Hong Kong, Patricia Pok-kwan Chiu’s work argues that 
evangelical education of women could be viewed as “both a conservative force and a force for change.” 
Missionaries had clear visions of women fitting into Western female roles, but they also provided many 
new opportunities for Chinese women. See Patricia Pok-kwan Chiu, “’A position of usefulness’: gendering 




on their Chinese staff in the first few decades. As a consequence, pentecostal Bible 
women tended to have far more freedom to choose where and with whom they wanted to 
work. Talking about the hopes of opening a new station, Julia Payne reflected that,  
It is well if we can secure a native woman, one who has been thoroughly 
converted, who loves the souls of her people, feels a call to them and will study 
the Bible, to go with you among her people. Some of the Christian women at 
some of the missions are being sent to the Bible Schools and trained for Bible 
women. If you can get one of these to go with you it is good.608 
 
For pentecostals, Bible women were hard-won allies and hot commodities in the 
missionary marketplace. Unlike more established missionary groups who had internal 
systems of development, the relatively fractured state of pentecostal mission in South 
China meant many Bible women largely controlled their own careers. 
These roles, however, were more than just occupations. For many, it was a 
calling, and Bible women often gave up a good deal to follow that call. Chinese 
testimonies from pentecostal periodicals often recounted the firm resistance of Chinese 
women’s families to their conversion and choices to become Bible women. Many women 
had to sneak away from home to attend meetings, and some were pushed out of their 
homes after converting to Christianity.609 Even in better circumstances, conversion or the 
choice to become a Bible woman often meant a rending of the social fabric that 
connected Chinese women—and men—to their families. In breaking these bonds, 
 
608 Payne, “China’s Women,” 13. 
609 For personal narratives of such experiences, see Wu Chi Ying, “I Saw a Bright Cross,” Pentecostal 
Truths 五旬節真理, April 1917, 3; Annie Yueng, “From Miss Annie Yeung,” The Pentecostal Holiness 
Advocate, September 9, 1926, 14; Yip Im Lun, “God Forgave All My Sins,” Pentecostal Truths 五旬節真
理, April 1917, 4. 
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Chinese women had to rely upon their fellow Christians to build a new social fabric for 
themselves.610 Toward this end, many Bible women developed intimate cross-cultural 
friendships with the foreign women that they worked alongside. Eventually, these bonds 
of friendship, especially among veteran female missionaries and Bible women, proved to 
be strong bridges that continued to span the ever-widening denominational chasms in the 
pentecostal movement. 
Friendship, however, was not the only kind of bond formed in the effort to rebuild 
the broken social fabric caused by conversion or the decision to work as a Bible woman. 
Pentecostal missionaries were more than happy to become surrogate family members and 
guardians to Chinese converts. These strong imagined familial bonds often resulted in a 
willingness by adopted sons and daughters to join in the work of pentecostal mission. 
These imagined pentecostal children wanted to join the family business, and as the 
pentecostal movement in Hong Kong came of age, many children began stepping into the 
shoes of their parents.611 Often, the imagined children of pentecostal missionaries would 
choose to marry other imagined children of missionaries, and in turn, produce a second 
 
610 In looking at the role of women’s evangelistic teams under John Sung’s ministry, Daryl Ireland has 
noted the importance of ministerial roles and teams for helping Christian women construct a resilient sense 
of belonging. See Daryl R. Ireland, "Becoming Modern Women: Creating a New Female Identity through 
John Sung's Evangelistic Teams," Studies in World Christianity 18, no. 3 (2012): 237-53. 
 
611 The use of “imagined” is not meant to downplay the reality and importance of these relationships. 
Rather, it emphasizes their contrived nature; these relationships were constructions that arose out of the 
intersection of missionary activity and Chinese agency. Sue Gronewold’s work with the pentecostal Door 
of Hope in Shanghai provides a powerful and complex portrait of these sorts of relationships. This section 
attempts to utilize a similar framing. See, Sue Gronewold, “10. A New Namily: Domesticity and Sentiment 
among Chinese and Western Women at Shanghai’s Door of Hope,” in Divine Domesticities: Christian 
Paradoxes in Asia and the Pacific, ed. Hyaeweol Choi and Margaret Jolly (Canberra: Australia National 
University Press, 2014), 281-298. 
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generation of Chinese pentecostals. In their embrace of these more hierarchical and 
paternalistic forms of relationship, pentecostal missionaries responded to the dilemma of 
conversion in much the same way as the evangelical missionary enterprise that came 
before them; the loss of the family for a Chinese convert was a devastating social event, 
and missionaries often embraced their role as a replacement father or mother to ease the 
transition to Christianity. Yet, these roles also tended to give missionaries the ability to 
exert a large degree of control over the lives of Chinese people. As the pentecostal 
missionary enterprise developed in Hong Kong, more of these hierarchical relationships 
emerged. 
In summary, pentecostal Bible women were often the product of previous 
missionary institutions; they often had an enhanced degree of autonomy brought about by 
pentecostal disorganization; and they created and benefited from a strong cross-cultural 
network and, at times, imagined familial bonds. Rather than parse these three themes out 
further, the remainder of this section will quickly sketch out the missionary careers of 
three Chinese Bible women who worked alongside pentecostal missionaries: Poon Wai 
Tsz (also known as Ko Sz Naai), Lum Sam Koo, and Annie Tsau (Annie Yeung). In their 
own way, each woman illustrated how pentecostal mission was a reflection of the 
evangelical past, but they were also potent examples of how the pentecostal missionary 
enterprise, as the evangelical one before it, was opening up new public roles for women 
in China. By the 1930s, these pentecostal Bible women were coming into their own 
within the pentecostal missionary enterprise in Hong Kong and South China. 
Poon Wai Tsz (Ko Sz Naai) 
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 Poon Wai Tsz, also recorded as Ko Sz Naai, was the oldest and longest-lived 
pentecostal in South China by the time she wrote her testimony in 1933.612 Born 
sometime around 1881, Poon’s mother tried to kill her by feeding her ginger; infanticide 
of girls was especially common. Her older siblings, however, felt sorry for her and took 
her to a nearby German Mission where Poon was raised and educated. Soon, however, 
her parents realized that Poon had acquired some marketable skills, such as writing and 
knitting, and they attempted to recover her from the mission.  
To keep her out of her parents’ hands, the mission sent her to the Hong Kong 
German Berlin Home, where she was raised by an elderly German missionary woman, 
whom she referred to as her “German mother.” Shortly after starting kindergarten, she 
had a life-changing conversation: 
At that time [sic] my German mother came to see me and asked me what I would 
like to do when I grew up, and I said I wanted to be like her. She said she was 
getting old and wanted me to do Bible Woman’s work and I promised I would. I 
have never forgotten that promise. She was 68 years old then and I never saw her 
any more [sic].613 
 
At eight-years-old, Poon joined with a group of girls who dedicated themselves to the 
Lord and promised to never marry, but she soon became “cold hearted” and began to 
“learn evil and sin.” By eighteen, her waywardness caught up with her, and she 
 
612 Poon was so important to the Pentecostal Holiness Church’s mission that her lengthy testimony was split 
into two subsequent articles. The parts of this retelling depend upon this testimony. See, Poon Wai Tsz, 
“Poon Wai Tsz Experience,” The Pentecostal Holiness Advocate, November 16, 1933, 4-5; Poon Wai Tsz, 
“Poon Wai Tsz Testimony,” The Pentecostal Holiness Advocate, November 23, 1933, 5,9-10. 
613 Poon, “Poon Wai Tsz Experience,” 5. 
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contracted typhoid fever. God, however, intervened and “cleansed [her] from sin” and the 
disease. She rededicated herself to God, but her wishes were not to be fulfilled.  
At twenty, the pastor of the German Berlin Home found a husband for Poon and 
forced her to marry though she insisted she did not want to because she had “remembered 
her promise” to become a Bible woman and “work for the Lord.” Poon married and from 
then on became Mrs. Ko, the title she was most often referred to in pentecostal 
periodicals. Leaving the confines of the mission establishment, Ko transferred her 
expertise with foreigners and found work at the Government Civil Hospital in Hong 
Kong. Over the course of the next five years, she learned nursing and midwifery. During 
this time, her husband died. Though she liked him, Poon was “glad now” that she could 
earn her own living. She decided that she would work until she was forty and then fulfill 
her promise to her German mother. 
 That changed, however, in 1907 when Poon’s path intersected with the newly 
arrived pentecostal movement. Well-trained, Poon had just transferred to the premier 
Peak Private Hospital. One Sunday, she listened to a sermon in the Wesleyan Church of 
Hong Kong. The pastor preached on Acts 2 and informed the congregation that there was 
a party in Macau who could preach and “have the Holy Ghost with them.” Hearing about 
these unnamed “Pentecostal people” in Macau, Poon became “very hungry” for this 
pentecostal power and began attending church regularly in hopes of hearing about the 
people in Macau. Soon, a friend told her that “these people” had arrived and were 
preaching at the nearby Congregational church.  
322 
 
Though Poon “never did like that church,” she went anyway and heard the 
pentecostal message. She begged her overseer at the hospital to give her leave to attend 
the services, and her overseer granted it. At the services, Poon met the Garrs, Early May 
Law, and Rose Pittman. Over the course of the next few weeks, Poon went through a 
brief period of conviction and confession. On December 8th, 1907, after fasting and 
praying all day, she began to speak in tongues during the evening service. In the tarrying 
service afterward, Poon received a vision of the devil and begged God to save her. God—
or Satan, it is unclear—threw her to the ground, and she rolled around, ruining her new 
clothes. Shortly after, she received a vision of Jesus, heaven, and a “great light like gold.” 
She returned to the hospital that night and could not stop praying in tongues. Poon 
remained in the hospital for the next year, resisting God’s call due to the financial risk of 
taking on the life of a Bible woman.  
 Eventually, she relented and began serving as a Bible woman for the Hong Kong 
Pentecostal Mission. Her first job was as a Chinese teacher to Early May Law, Bertha 
Milligan, Rose Pittman, and Cora Fritsch, the single women who comprised the first 
pentecostal Missionary Home in the colony.614 Shortly after, she took on Serena and 
Flora Halland as students and continued to teach them until 1910. That same year, Poon 
met Joseph H. King, the future leader of the Pentecostal Holiness Church denomination, 
and marveled at the “great privilege to listen to his wonderful teaching of the Bible.” 
These connections, however, paled in importance to the relationship Poon began with 
 
614 Poon, “Poon Wai Tsz Testimony,” 5,9. 
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Anna M. Deane. Sensing the opportunity to move beyond language education, Poon 
joined Deane, serving as her interpreter and assistant. Always low on funds, Deane wrote 
that Poon had “freely given her services to the school and the Lord’s work.”615  
Eventually, Poon followed Deane to the Shaukiwan Mission after the breakup of 
the Hong Kong Pentecostal Mission. There she fully stepped into the role of Bible 
woman. She interpreted for missionaries during services and taught in the day school, 
Sunday School, and night school.616 At the mission, Poon also forged tight bonds with the 
single missionary women who lived and worked there, most especially Anna Deane Cole 
and Jane A. Schermerhorn. Though Poon was busy with schoolwork, the mission also 
afforded Poon the opportunity to experience evangelistic trips to the floating population 
and the interior.617 Eventually, the pull to the interior also tugged at Poon, and she left the 
mission in 1916 to help Mattie Ledbetter open a new mission in Sham Shui (Sam Shui, 
Foshan). Two years later, she and Ledbetter moved to Fat Shan (Foshan) because 
Ledbetter felt the call to “village work.” She remained there until 1927, working 
alongside Ledbetter and the many other pentecostal missionaries who circulated 
through—most of whom were associated with the Assemblies of God.618 While in Fat 
Shan, Poon took on an even more independent status and kept her own finances separate 
from that of the missionaries. In Poon’s final year there, Myrtle Bailey, a missionary with 
 
615 Deane, “From Hong Kong, China,” 4. 
616 Jane A. Schermerhorn, “China”, The Pentecostal Holiness Advocate, May 13, 1926, 6. 
617 Deane, “An Interesting Letter from Hong Kong,” 4; Poon, “Poon Wai Tsz Testimony,” 9. 
618 Poon, “Poon Wai Tsz Testimony,” 9. 
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the Association of Pentecostal Assemblies, reported that Poon had supplied the 
missionaries with an English teacher “out of her private fund” and that the missionaries 
needed to pay her back.619 
 Perhaps unwilling to bear the financial burdens at Fat Shan, Poon moved on to 
work with the Pentecostal Holiness Church in Pakhoi. There, she was able to reunite with 
the network which had grown to absorb her close friends, Cole and Schermerhorn. While 
in Pakhoi, Poon aided the relative newcomers who were running the mission and helped 
them start a new station in the nearby village of Tung Hing.620 It was while in Pakhoi that 
Poon wrote her testimony for the readers of the Pentecostal Holiness Church. By 1934, 
however, Poon was pursuing new opportunities with old acquaintances. Working 
alongside Blanche Appleby, of the Assemblies of God, Poon was in Guanxi Province 
doing evangelistic work somewhere west of Wuchow.621 While there, Poon still took the 
time to take care of old friends. Taking advantage of one of Appleby’s trips to the coast, 
she sent the elderly Jane A. Schermerhorn “a basket charcoal stove” to help keep her 
warm during the winter.622  
Whether because of fraternal ties, her history with the colony, or tumult in the 
interior, Poon was soon back at the coast and working with the Pentecostal Holiness 
 
619 Myrtle Bailey, “News from Foreign Lands, The Bridegroom’s Messenger, January 1927, 3. 
620 Laura Hylton, “Letter from Miss Hylton in China,” The Pentecostal Holiness Advocate, December 19, 
1929, 7. 
621 Jane A. Schermerhorn, “A Brief History of a Great Life and Work [April 28, 1934],” The Pentecostal 
Holiness Advocate, April 20, 1939, 7 
622 Schermerhorn, “Shaukiwan (Hong Kong),” 4. 
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Church. In 1936, she was serving as the evangelist at a revival in Shau Tau Kok, a small 
village in the New Territories; Mavis Lee Oakley observed that she “gave some good 
straight, clean messages to these precious souls.” While in Hong Kong, she was able to 
visit often with Jane Schermerhorn, who lived in the old mission at Shaukiwan; in fact, 
Schermerhorn was chatting with Poon, “one of her dearest friends,” when she 
experienced a stroke and died.623  The last mention of Poon came from Laura Hylton, of 
the Pentecostal Holiness Church, in February 1940. Previously, Poon had been assisting 
Hylton at a newer mission in Muiluk. The impending invasion forced the mission 
personnel to the coast, and Poon followed suit. Soon, however, she “felt that she should 
go back” to care for the young station. Poon wrote to Hylton that people were almost too 
afraid to come to the meeting and that “the conditions [in Muiluk were] by no means 
good and [would] likely wear greatly on her nerves.”624 What happened to her and her 
nerves never made the pentecostal papers back home.  
Lum Saam Koo 
In comparison to Poon Wai Tsz, far less is known about the Bible woman and 
revivalist known as Lum Saam Koo. Unlike Poon, who labored for years and left a 
modest paper trail in the English-language pentecostal papers, Lum appeared like a bright 
flash in the pentecostal pan and disappeared almost as quickly. According to Katherine 
Clause, a missionary with the Assemblies of God, Lum was “a woman of the upper class 
 
623 Schermerhorn refused to live in the Missionary Home across the bay. William H. Turner and Orine 
Turner, “A Pioneer Missionary is Crowned,” The Pentecostal Holiness Advocate, March 16, 1939, 7. 
624 Laura Hylton, “An Interesting Communication from Miss Laura Hylton”, The Pentecostal Holiness 
Advocate, February 8, 1940, 7. 
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who had a good education and religious training.”625 Prior to hearing the pentecostal 
message, Lum had been serving as a teacher in the Baptist Training School in Canton. 
After falling sick, a pentecostal Bible woman told Lum to come to an early morning 
prayer meeting to receive prayer for healing. Not only was she healed, but Lum was 
baptized with the Spirit. The experience seemed to unlock something in Lum, and she 
became what Clause described as a “burning shining light.” Lum soon set aside her 
teaching work and became an evangelist who held revivals in Canton and small towns 
around Guangdong. She eventually helped missionaries open a Bible training school for 
women in 1926.626  
Soon, however, Lum was asking her pentecostal friends to “pray that the way will 
open for me to go to Hong Kong.” As a newcomer to the Assemblies of God network, 
Lum had few contacts in the city, and besides, there was very little pentecostal work 
outside of the Pentecostal Holiness Church and the Chinese-run Pentecostal Mission by 
that time. Lum found her own way. Working her Baptist network, Lum was able to 
secure a speaking venue in a small Baptist church in the city. While there, she spoke 
“very rapidly” every night for two weeks. During the day, she prayed for the sick and led 
people in tarrying for the baptism of the Spirit. Soon, a nearby Episcopal Church heard 
about Lum’s revival and invited her to speak. Eventually, Lum spoke at eighteen venues 
in Hong Kong, including churches and colleges.  
 
625 Katherine Clause, “Gospel Gleanings in China,” The Latter Rain Evangel, June 1930, 15. 
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As an unknown newcomer and a woman, Lum’s reception in the colony was 
highly unusual, but Lum's revival was also unique among pentecostal because she was 
able to attract an entirely different audience. Klaus explains, 
And the wonderful thing about it was that the wealthy came. Usually it is the poor 
who hear the Word gladly, but in this case [sic] it was the wealthy who came … 
When the ministers in the larger churches saw how God was using her, they asked 
her to speak in their churches, and the last was a magnificent church where 
attended the millionaires of South China, you might say. There they were dressed 
in their beautiful, oriental robes… She didn't have any jewels [sic] but she had the 
ornament of a meek and quiet spirit, which in the sight of God is of great price. 
As she gave out the Word they listened attentively. She preached against their sins 
and told them it was wrong for a man to have more than one wife-the Chinese all 
practice polygamy.627 
 
With her upper-class background and good education, Lum had an appeal that no 
missionary or lower-class Bible woman could match. Her rapid-fire Chinese sermons 
struck the heart and, apparently, caught the attention of the wealthy in a way that 
pentecostal missionaries had previously failed to. In so doing, Lum’s messages also 
produced another effect: they created more upper-class Bible women. Klaus reports that 
Lum’s revival caused many young women to “consecrate their lives to the Lord” and 
become Bible women, often against the wishes of their parents. Recalling one girl she 
encountered after a meeting, Klaus recalled the “tears streaming down her cheeks and the 
glory of God shining on her face” as she committed to becoming a Bible woman even 
though her wealthy parents did not want her to. The girl had felt the “call of God on [her] 
soul,” and she had to give “[her] people… this glorious light” of the gospel628  
 
627 Clause, “Gospel Gleanings in China,” 15. 
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 After her whirlwind tour, Lum returned to Canton, but she continued to come 
back to the colony as a featured speaker at Assemblies of God tent meetings. In 1932, 
Wilbert R. Williamson reported that the special tent meeting being held in Kowloon had 
been overcrowded, with over half the crowd standing on the streets around the tent. 
Among the special speakers for the revival, Lum Saam Koo was the only non-missionary 
listed as a special speaker. Writing some years later, he recognized that the tent revival 
was “the break that brought Pentecost to us in South China.” People not only began 
experiencing the baptism of the Spirit, but a whole new sort of people had also come to 
the revival. Williamson recalled how “a beautiful, refined, young woman came to the 
altar” and was baptized in the Spirit. He later found out that she was the wife of the 
Secretary of the Belgian Consul.629 Though never named by Williamson, Lum’s presence 
at the revival suggested that surprising appeal to the upper classes was less the result of 
divine providence and more the result of choosing the right speaker, Lum Saam Koo. 
From 1932 on, pentecostals missionaries throughout Hong Kong continued to comment 
that, much to their surprise, many upper-class Chinese people were interested in what 
they had to say.630 
Annie Yeung (Annie Tsau) 
 
629 Williamson, “When Pentecost Came to South China,” 9-10. 
630 Indeed, pentecostals seldom mentioned class at all until after 1930. From then on, it seems that many 
people from the upper classes began finding the pentecostal message appealing. Still, many pentecostals 
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like theaters and gambling. See, Mattie S. Ledbetter, “Hongkong, China,” The Pentecostal Evangel, June 7, 
1930, 11; Clyde Herndon and Margaret Herndon, Untitled letter, The Pentecostal Holiness Advocate, 
January 31, 1935, 4. 
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 While less dramatic than Lum or Poon, the Bible woman career of Annie Yeung 
represented yet another way in which the pentecostal missionary enterprise offered a suite 
of possibilities for Chinese women. Born sometime after the turn of the century in Hong 
Kong, Yeung’s non-Christian family and friends showed a keen interest in educating 
her.631  At five-years-old, her mother sent her to a nearby Christian school, despite her 
own reservations and anti-Christian sentiments. A year later, however, her mother died, 
and Yeung was pulled out of school by her grandmother, who refused to use the money 
set aside by Yeung’s late mother for her schooling. When Yeung was eight-years-old, 
however, her mother’s best friend stepped in and took charge of her. The woman put her 
back in the Christian school and taught her to “love [her] mother’s ancestral tablet” and 
burn incense to “idols.”  Gradually, however, the daily Bible lessons and invectives 
against idol worship that Yeung received at her Christian school began having their 
effect, and Yeung refused to burn incense to anything other than her mother’s ancestral 
tablet. This scandalized her guardian, who threatened her and pulled her out of school to 
ensure she did not convert. At fourteen-years-old, her mother’s friend sent her to a 
Confucian school in the hopes that she would embrace Confucian worship.  
After three years, her mother’s friend left the colony, and Yeung went to live with 
an aunt. Soon, Yeung left the Confucian school and enrolled in a nearby catholic school 
in order “to learn English.” There, she again felt the pressure to convert. She promised 
her teacher that she would become a “true Catholic” and began preparing for baptism. 
 
631 Yeung, 14. 
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Despite all the efforts of her friends and family to keep her from converting, the Christian 
educational system had left a large impact on Yeung. Her catholic baptism, however, 
never happened. One day, on her way out of school, Yeung passed by a pentecostal 
mission where she heard Flora Halland singing “Nothing But the Blood of Jesus.”632 
Intrigued by her melodic voice, Yeung wandered into the mission and was soon asked by 
Halland if she wanted to be saved and baptized. Yeung consented and was soon baptized 
by the pentecostal missionaries. When Yeung told her Catholic teachers about her 
baptism, they told her she had sinned by going to the mission. Yeung disagreed and left 
the school.  
Her conversion reverberated through her social network with disastrous effects. 
Her aunt was staunchly opposed to her conversion and soon kicked her out of her house. 
Many of her friends and family members refused to even speak to her and explicitly told 
her it was because she had converted. Her married sister, who “did not hate Jesus much,” 
eventually took her in, but this too proved problematic. Yeung soon converted her sister, 
and her brother-in-law became furious and kicked her out of the house. Yeung recalled 
this time as one of the darkest in her life, so much so that her words failed her, 
So I had no place to lives. It is very bad for a Chinese girl no place to lives. So I 
cry and pray to God. Then has a woman who is not believe Jesus, yet she told me 
to stay with her. Some time I have not money, some time I have no food to eat, 
too when I sick no one look after me. Oh! I can not write so much that I had so 
distressing, if I can much English let you know you may have weeping too…That 
time I was still poor no one look after me and I have not finished school so I could 
not secure a position and the friends are not very good to me because do not do as 
they do, so I fell want to die and I afraid that God will be angry with me if I do 
 
632 She referred to her as “Mrs. James.” Yeung’s testimony provides no dates, but this helps place it on the 





After some time, Yeung was able to enroll in the Christian and Missionary Alliance 
School in Wuchow. It is unclear how she was able to secure funds to go to school, but 
Yeung cast her time there as an experience in faith mission. When she needed money or a 
blanket, she prayed, and God provided. While in school, Yeung’s impoverished status 
became a sticking point with her classmates who accused her of stealing. Tempted to 
leave school again, Yeung prayed for strength—and tuition—and God provided.  
 After finishing school in 1925, Yeung decided to return to Hong Kong but was 
once again faced with a lack of funds. Yeung prayed, and just enough money for her fare 
arrived. Upon arriving in the city, Yeung sought out her sister and asked her for some 
money, but her sister demurred. Now penniless, a friend of Yeung’s offered their home as 
a potential schoolroom, and Yeung took on students. After a few weeks, however, she felt 
the line of work was not for her. As she considered closing the school, she heard about 
the pentecostal mission in Shaukiwan and that they were looking for a teacher. Yeung 
enquired through a friend, and she was quickly hired by the mission. While working at 
the mission, Yeung began to imbibe a steady stream of pentecostal messages which 
insisted that Christians needed to be filled with the Holy Spirit; she felt convicted. 
I had thought God had filled me already, but I had not spoken in tongues. I did not 
want the devil to deceive me, so I read my Bible and prayed much. One day while 
I was in the chapel alone praying God filled me. I asked God to let me know what 
I said. He let me know two sentences, “Jesus died  for you” and “there is a place 
 
633 Yeung, 13. Many testimonies from Chinese pentecostals were translated by missionaries for mass 
consumption in periodicals in the homeland. The pidgin English of Yeung’s testimony indicates that she 
most likely wrote this herself without missionary assistance. It also reflects Yeung’s more fragmented 
educational journey and lower social location comparative to someone like Lum Saam Koo. 
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prepared in heaven for you.” So I was very happy and I asked God to help me 
always to be obedient, for I desires to live close to Him and do His will, I promise 
God.634 
 
From that point on, Yeung leaned into her teaching with renewed vigor. In her day school 
obligation, she tried to not only teach her lessons but to help her students become “very 
thirsty for God.” She soon felt the pull to learn more of the Bible and help others learn 
about Jesus as she did. Always interested in schooling, Yeung even reached out to the 
Holmes Bible Institute and Missionary Training School in North Carolina, which she 
must have heard about from the many alumni who staffed the mission. She wrote an open 
letter to the students and implored them to send her any “thought of the Bible” which 
could help her.  
Yeung did not have to wait long to get her chance to evangelize. During summer 
vacation, she began helping Laura Hylton, a newer single woman missionary from the 
Pentecostal Holiness Church, do evangelistic work in surrounding villages. Together, the 
pair made home visits and attempted to strike up conversations about Jesus with anyone 
who would listen.635 For the next few years, Hylton and Yeung became fast friends and 
evangelistic partners.636 Annie Yeung’s entrance into the Pentecostal Holiness Church’s 
mission system introduced her to a new, international network, but it also introduced her 
to her future husband. By 1927, less than two years after joining the mission, Annie 
 
634 Yeung, 14. 
635 Hylton, “Letter from Miss Hylton [1926],” 10. 
636 Laura Hylton, Untitled letter, 9; Laura Hylton, “When I Had Said Good-Bye,” The Pentecostal Holiness 
Advocate, August 8, 1935, 4. 
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Yeung married Tsau To Kin, a young man who had been associated with the mission for 
some time. While the exact relationship is unclear, it seems that William H. and Orine 
Turner had taken responsibility for Tsau at a young age. They raised and educated him, 
and Turner claimed that other missionaries referred to Tsau as his “boy.”637 Alongside 
her new husband, Yeung continued to teach and do evangelistic work in surrounding 
villages. By 1934, Tsau was a leading preaching for the Pentecostal Holiness Church and 
was serving as the Chinese pastor at the Shaukiwan mission and Gospel Boat.  
More than just an opportunity to work, the pentecostal enterprise in Hong Kong 
also provided Yeung with a family to replace the one that had abandoned her. Writing to 
her “Parents in Law,” the Turners, in 1936, Yeung rejoiced that they might be coming 
back to China and said that she always remembered them. She assured them that she and 
Tsau had carried on the work in their absence, and she inquired after the children.638 
Around the same time, her husband also sent a letter to his “foster father and mother,” in 
which he updated them on the work, asked about “his dear brothers and sisters,” the 
Turner children, and gave updates on his and Yeung’s children. Tsau also took time to 
express his gratitude for the Turners and ask forgiveness for any trouble he might have 
caused them in his youth. While he knew he might have been a handful, he also felt that 
the Turners’ “love to [him] was as to a son.”639 The unique family relationship, however, 
 
637 William H. Turner, for instance, says that he raised and educated Tsau, and that he was “generally 
referred to as my boy.” William H. Turner, “Ten Days of Refreshing from the Lord” The Pentecostal 
Holiness Advocate, April 29, 1937, 4. 
638 Annie Yeung, “Will You Really Come?” The Pentecostal Holiness Advocate, August 27, 1936, 5. 
639 Tsau To Kin, “From a Chinese Christian,” The Pentecostal Holiness Advocate, September 10, 1936, 4. 
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was intimately tied up with doctrine and ministry, and the happy unit experienced a 
turbulent period when Tsau crossed a line with the mission in the late 1930s. By 1940, 
however, the rift was patched over after Tsau came to a revival service and confessed his 
sins and asked for forgiveness.640 Annie Yeung’s new family had weathered its first 
major storm. 
Bible Women and the Message of Pentecost 
Poon Wai Tsz, and Lum Saam Koo, and Annie Yueng represent the many 
interconnections between the pentecostal missionary enterprise and the preceding 
decades of evangelical missions. They were beneficiaries of mission institutions and, in 
many ways, fulfilled the hopes of those institutions by choosing to become Bible women. 
Yet, in choosing that role within the pentecostal movement, they were also able to carve 
out an enhanced sphere of agency for themselves, unconstrained by more established 
mission systems. Instead of clear structures, these women utilized the fraternal and 
familial bonds which sustained the pentecostal movement to chart their own path and 
build a new family. 
When she encountered the pentecostal movement, Poon was already on her way 
to becoming part of the Sino-Foreign Christian Establishment. A trained nurse, Poon was 
economically independent and able to contribute to the spread of modern medicine in 
China by working in missionary-run hospitals. Yet, her promise to become a Bible 
woman pulled her onto a different path. Despite her fears of economic dependence, Poon 
 
640 Margaret I. Herndon, “The Annual Meeting on the Gospel Boat,” The Pentecostal Holiness Advocate, 
May 9, 1940, 6-7. 
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was able to follow her calling for over thirty years. Her expertise and the relative 
disorganization of the pentecostal movement turned her into a rare expert in the 
pentecostal fold, a status that gave her relative economic and ministerial independence.  
Lum, likewise, found the role of Bible women and the pentecostal message to be 
complementary models of empowerment. Lum’s education and connection to the Baptist 
missionary network gave her a foothold in Hong Kong that she used to launch her career 
as a Bible woman and revivalist in style. Her education and upper-class status also gave 
her the ability to translate the ideals of the pentecostal message in a way with which 
middle- and upper-class Chinese could identify. Her rapid-pace sermons inspired other 
women to take up the cause and remake China with the gospel.  
In many ways, Annie Yeung was the exact sort of young person that Lum and 
Poon hoped to create. Raised in the tension between non-Christian parents and a 
Christian school system, Yeung’s educational journey was a study in the various hopes 
that Chinese people had for their new generation of daughters. Enrolled in Protestant, 
Catholic, and Confucian schools, Yeung had explored the various educational paths on 
offer to Chinese women in the early 20th century. Yet, the pentecostal message and 
mission system was ultimately what offered Yeung the economic freedom and 
connections that allowed her to make her own way in the quickly changing China. 
Abandoned by her family following her conversion, the pentecostal missionary network 
gave Yeung a career and a new family, both literally and figuratively. It also expanded 
her vision of the world and placed her within the expanding global pentecostal network. 
The future China that she imaginatively inhabited, along with Poon and Lum, was alive 
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in the power of the Spirit and intimately connected to the “Christian” nations beyond the 
ocean. 
Spirituality: The Power of Pentecostal Ritual 
By the 1930s and 1940s, the decades of pentecostal presence and systems 
building in the city were finally paying off. Chinese people were joining pentecostal 
groups in increasingly large numbers, and pentecostal missionaries began reporting 
yearly baptismal numbers in the hundreds. Pentecostal practices like exorcisms, healings, 
and shouting may have helped pentecostals accommodate themselves to prevailing 
Chinese belief structures and distinguished them in the religious marketplace of Hong 
Kong, but there were other rituals that were appealing to the growing Chinese pentecostal 
population of the colony. More than just exorcists or healers, many people saw 
pentecostal missionaries and pastors as ritual specialists who could, in their own unique 
way, help Chinese Christians—or those who hoped to convert—address their perceived 
needs.  
Among the rituals performed by pentecostals in Hong Kong, the most unique may 
have been the practice of boat dedication. Pentecostal ministers were frequently called 
upon to dedicate the houseboats of converted Chinese. While this specific practice is not 
written about as prominently, the related practice of idol removal or destruction was a 
frequent favorite of missionaries. Interestingly, while some Chinese people destroyed 
their idols upon conversion, most Chinese people chose to have religious leaders perform 
these important rituals. This is not surprising, considering the practice of having 
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parts of the world. Yet, this deference to religious leaders gives the impression that many 
Chinese felt that destroying idols was a dangerous business, and only the powerful 
specialists could safely do it. Another surprisingly prominent ritual was that of water 
baptism. As most missionaries were interested in salvation, this feature is understandable. 
Yet, there may have been more going on with pentecostal baptism in Hong Kong than 
meets the eye. Pentecostal narratives often grouped child dedications and the Lord’s 
Supper together, and Chinese responses to these rituals were often enormous. 
 In all of these practices, pentecostal missionaries and Chinese leaders were, to 
some degree, adapting forms and rituals that were common in other parts of the Christian 
world. Yet, in Hong Kong, practices like boat dedication, idol removal, water baptism, 
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and communion illustrated how the local environment had transformed the practices—
and, perhaps, the corresponding theologies. Much as in the case of healing, pentecostal 
leaders were happy to step into the role of the ritual specialist if it meant there would be 
another convert or Christian family. Yet, rituals also had a life of their own among the 
people they sought to save. The popularity of child dedications and communion services 
suggest that pentecostals were not always able to control how people understood the 
rituals they proffered.  
Boat Dedication and Idol Destruction Specialists 
 Operating among the floating population of Hong Kong, the Pentecostal Holiness 
Church began to be consulted as ritual specialists by the surrounding community. Among 
their most frequently requested services were boat dedication and idol removal. 
Pentecostals were happy to participate in cleaning these floating households as they 
frequently wrote home about the prominence of home altars on families’ boats and the 
large number of idols that occupied them. These markers reinforced the perception 
among pentecostal missionaries that Chinese people were fervently religious and would 
thus make excellent converts. Yet, conversion for pentecostals entailed a radical break 
with supposed idolatry and the “satanic corruption” they represented. Early testimonials 
from the Pentecostal Truths tend to pass over the destruction or abandonment of idols. 
Individuals usually mention the worship of idols as a part of their past lives and then 
move on to give evidence of their new life in Christ. Writing home to their supporters, 
however, missionaries were far more likely to detail the process by which idols were 
given up and their involvement in the process.  
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 Writing in 1923, Anna Deane Cole, who was the head of the Pentecostal Holiness 
Church’s outreach to the floating population, provided one of the first lengthy accounts of 
idol removal and boat dedication among the boat population. The story begins with the 
invitation by a Christian family to come to their boat and pray for a new year. On their 
visit, they were informed that a nearby relative of the husband was deathly ill and that the 
family wanted the man to be prayed for. The pentecostals found that the man was an 
“opium fiend” and conditioned their prayer by extracting a promise from the man that he 
would give up his opium. The man quickly began to wean himself and began to feel 
better. The success of the healing prompted the parents of the man, who lived on another 
boat, to convert and ask the missionaries to take their idols. The man continued to 
improve and even began attending the mission but soon died after a trip out to sea. The 
wife of the man, however, had received a vision of the man in a white robe and believed 
that this meant he had been saved and that she too should convert. Thereupon, she invited 
the missionaries to come to take her idols. Cole finishes the story: 
So Mr. and Mrs. Rousseau, Misses Andrews, Payne, Loftin, the Chinese pastor, 
the Bible woman and I all went over to their boat, and had services. Here again 
they brought a large bushel basket, and took all their idols and put them in it. We 
felt like they would have a test, for it always happens when they give up their 
idols. Satan comes and tries them. The very next day, three of the family were 
taken sick. They sent word to the mission for prayer, and put their trust in God 
alone, and it was not long until they were better. We will never realize what it 
means for vile heathen to give up their gods, which they can see, and always 
know to be with them, and turn to God, who cannot be seen.642 
 
 
642 Cole, “The Gospel Boat Work,” 4. 
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Cole’s process of removal reveals how the community interacted with pentecostal 
missionaries and leaders and how they were often happy to play the role of ritual 
specialists for idol removal in the community. First, pentecostal missionaries and Chinese 
leaders were often requested by the community to come and perform special prayers of 
dedication and healing. The Christian family who started the chain of conversions began 
the story by requesting missionaries to come to the boat for a prayer of blessing. 
Similarly, the opium addict’s parents and spouse requested that missionaries come to 
their boats to perform the removal of idols. Second, the removal of idols was a large but 
initial step into the Christian community. The woman and man were happy to accept 
prayer for healing and even visit the mission, but the process of conversion was not 
complete until the woman put her total trust in Jesus. Third, the pentecostal leaders 
arrived with the correct tools of disposal. Cole’s “here again” in reference to her bushel 
basket of disposal illustrates that there was a typical process of removal in which idols 
were placed in the basket and removed from the boat. Other accounts of idol removal 
detail the process of carefully removing the idols one-by-one.643 Fourth, the removal of 
idols ended with the leaders of the mission conducting services to consecrate and mark 
the moment of removal. Such religious services were necessary as everyone, pentecostals 
included, saw the process of removal as a spiritually volatile action. Cole notes that the 
removal of idols was always accompanied by a moment of spiritual travail because 
 
643 For more accounts of idol removal, see Mavis Lee Oakley, “An Interesting Communication from Mavis 
Lee Oakley,” The Pentecostal Holiness Advocate, September 9, 1937, 6; William H. Turner, “More than 
Fifty Idols Burned,” The Pentecostal Holiness Advocate, October 7, 1937, 7; A. Walker Hall and Nell Hall, 
“A Brand from the Burning,” The Pentecostal Evangel, June 7, 1941, 9. 
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“Satan comes and tries them.” As a result, the converts made a return trip to the 
pentecostal leaders, who instructed them on how to deal with the spiritual attack. 
Surviving this spiritual ordeal was the final part of the process of idol removal and 
resulted in converts placing their complete trust in Jesus. 
Cole’s account is, of course, an idealized process. Some testimonials seemed to 
indicate that Chinese believers destroyed their idols themselves upon conversion, and 
others may not have made it through the spiritual ordeal of conversion (missionaries, of 
course, were not incentivized to send such stories home). Yet, the many accounts of idol 
removal and boat dedications do seem to suggest that at least by the mid-1920s, 
pentecostal leaders had come to be seen as ritual specialists both within and without the 
pentecostal community. Those testing the waters of faith and those freshly converted 
continually pressed pentecostal leaders to oversee the removal and rededication of their 
boats. Missionaries undoubtedly saw idol removal as a necessary step in conversion. Yet, 
their accounts of idol removal and rededication do not always have the sort of emotional 
tenor the Chinese accounts have; there was a small but real gap in perception between 
Chinese and Western groups.644 
 
644 To this point, pentecostal missionaries often referred to Chinese customs as “superstitions.” Echoing the 
Bible’s own ambiguity, pentecostals saw idols as both demonic and empty, being nothing more than an 
example of non-Christian ignorance. Invectives against superstition also happened to line up well with the 
modernizing campaign of the Nationalist government, which had launched the “Smashing Superstition 
Movement” in 1928. Anderson, among others, has argued that the “biblical literalism” of Western 
pentecostals provided a bridge between missionaries and non-Western cultural groups which believed in 
spiritual causality. This is true, but the fact that pentecostals identified many things as “superstitions” 
indicates that they were also perpetuating, to some extent, the dualistic worldview of earlier Western 
missionary groups. Perhaps, as Birgit Meyer’s has argued, pentecostal discourse provided an avenue for 
folk religionists to negotiate the worldview of modernity on their own terms. If the example of Hong Kong 
is telling, Chinese pentecostal converts likely negotiated the terms differently than pentecostal missionaries. 
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In 1927, William H. Turner recounted the story of a woman’s conversion and 
ended it by saying that the woman “begged us to come and take away the old idols from 
her boat. We did; simply cleaned it out and dedicated the new boat and the husband and 
wife to God and a New Life.”645 For the woman, the removal of idols was a dire need; for 
Turner, it was a simple matter. Writing a decade later, Turner describes what the 
dedication of a new boat might look like, 
Two of our Christians had built new boats to replace the old ones that were no 
longer tenable. But for them to feel at ease these boats must be put under God's 
gracious protection. So we were invited aboard to conduct this sacred service… 
Songs were sung, appropriate scripture was read talks were made, and then in 
prayer we dedicated these homes to God and put them under his protection. O, 
how we do praise God for Christian homes in China.646 
 
The services were once more attended by a large contingent of pentecostal missionaries 
and Chinese pastors and evangelists, and the dedication of the Christian homes was 
deemed a praiseworthy success. Turner’s account, however, reveals the ritual disconnect 
between Chinese believers and himself. The Chinese believers desired a ritual moment by 
which the protection of God could be granted to the boat; without such a ritual marker of 
God’s grace, the believers would have felt exposed and uncomfortable. Turner, of course, 
was willing to oblige the ritual need and even found it praiseworthy. His comments on 
the feelings of the boat people, however, suggest he did not see such rituals as necessary. 
 
See, Allan Anderson, To the Ends of the Earth, 120-22; Birgit Meyer, Translating the Devil: Religion and 
Modernity Among the Ewe in Ghana (Edinburgh: Edinburgh University Press, 2010). 
645 William H. Turner, “The Case of Ah Fung,” The Pentecostal Holiness Advocate, August, 5, 1926, 6. 
646 William H. Turner, “Two Chinese Families Dedicate their Homes (Boats) to God,” The Pentecostal 
Holiness Advocate, November 4, 1937, 7. 
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He went on to lament that they had seen many salvations but few sanctifications and 
Spirit baptisms, perhaps suggesting that such ritual needs would disappear if the people 
of Hong Kong experienced “an old-fashioned Pentecost.”647 
 By embracing the general population’s perception of them as ritual specialists, 
pentecostals were both affirming and attempting to change the local beliefs and practices 
of the people they worked among. As Turner’s example illustrates, this was a delicate 
line to walk, and many foreign pentecostals felt that they had failed to clearly 
communicate the reality of the pentecostal message. Missionaries and Chinese leaders 
expected this disconnect, however, during the early days of the faith; they were far more 
surprised when mature converts seemed to misunderstand the core principles and rituals 
of Christianity. 
Water Baptism and Communion Services 
The disconnect was also visible when viewing pentecostal rituals of Christian 
initiation and remembrance, most notably baptism and communion. With these rituals, 
pentecostal leaders tended to draw much clearer lines in the sand on doctrinal 
understanding; they wanted to be sure that those who partook and joined the Christian 
community had a strong faith. At the same time, these rituals were wildly popular among 
the Chinese populace, and various missionary reports of teeming crowds suggest that the 
meaning of the rituals might have gotten away from pentecostal leaders from time to 
time. As pentecostals discovered in Hong Kong, rituals can have lives of their own. 
 
647 William H. Turner, “Two Chinese Families Dedicate their Homes (Boats) to God,” 7. 
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With the strong revivalist spirit carried over from the radical evangelicalism of the 
19th century, pentecostals typically viewed the personal moment of repentance and 
confession—the born-again experience—as the marker for salvation. As such, most 
pentecostals practiced a form of believer’s baptism in which baptism was a public 
confession of the faith and a marker for inclusion within the Christian community. As a 
marker of inclusion, however, baptism was also a ritual that required discernment from 
the community of missionaries, who did not want to include those who had not 
demonstrated ardent faith and a good understanding of the gospel; in other words, 
pentecostal missionaries wanted to discern if people were really saved. Reflecting on a 
series of recent revivals, Lawrence O. McKinney summed up the sentiment well, “Many 
of the so-called Christians, I believe, were really saved during these meetings. Many of 
them had possessed only a head belief before, but as they began to seek God, they prayed 
through to victory.”648  
The question of being “really saved” was a live one for all pentecostal 
missionaries, but Assemblies of God missionaries, like McKinney, seldom mentioned it 
in reference to baptism, preferring to simply report the numbers of people baptized.649 
The Pentecostal Holiness, however, linked this moment of discernment explicitly with 
baptism. Baptismal services tended to come after the end of multi-day revivals. During 
 
648 McKinney, “Great Revival in Hongkong’s New Tabernacle,” 11. 
649 This also may be caused by the form of The Pentecostal Evangel and The Latter Rain Evangel. Both 
publications often published editorial summaries of letters and short excerpts far more often than the The 
Pentecostal Holiness Advocate or The Bridegroom’s Messenger, which often published missionary letters 
and reports in full. 
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these revivals, missionaries frequently observed that there was a great desire among 
Chinese people to be baptized and that they often turned many people away. In 1935, 
Mavis Lee Oakley, a missionary for the Pentecostal Holiness, told the story of the 
establishment of a land mission at Sha Lou Kok (Sha Tau Kok) and its first revival. 
Evangelistic efforts at a nearby community of boat people had produced several converts 
who had begun “begging for baptism” whenever the district superintendent, Talmage 
Rousseau, visited. The missionaries, however, felt that it “would not do to baptize them 
without having a few days meeting in which to instruct them in the ways of 
righteousness.”650 A hall was rented in a nearby town, and the revival was held; forty-one 
people were baptized. This large number, however, was most certainly not all of those 
who wished to be baptized. Writing two years later about another revival at Sha Lou Kok, 
Oakley said that there were “nineteen baptized and about twenty children dedicated. 
There were many more applicants for baptism, but it was thought best for them to wait 
longer and hear more of the Gospel before they were received into the Church.”651  
To be successfully baptized in the Pentecostal Holiness Church, it seems that 
converts needed to demonstrate at least some basic understanding of the gospel to 
authenticate their real experience of conversion. This knowledge could be ascertained by 
attending more revivals and services, but missionaries often relied on catechetical-style 
classes in much of their mission work. By 1923, Anna Deane Cole was using a catechism 
 
650 Oakley, “Opening Up a New Station,” 4. 
651 Mavis Lee Oakley, “An Interesting Communication from Mavis Lee Oakley,” 6. 
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written by G.F. Taylor to instruct the women at the Shaukiwan mission.652 Taylor’s 
catechisms employed a question-answer format whereby complex doctrinal ideas were 
broken down into short, manageable pieces.  
This question-answer format seemed to be used in the instruction and 
interviewing of baptismal candidates during revivals. During the initial revival at Sha 
Lou Kok, Oakley said that time was set aside on one day for candidates for baptism to be 
“instructed and asked questions.” Despite the catechetical resources at hand, discernment 
of salvation remained a difficult and potentially risky task for missionaries. As Ethel 
Strickland observed, 
It means a great deal to know just when these poor unlearned people are really 
saved and ready for church membership. The Missionary needs heavenly wisdom 
to deal with these souls that only those who have had a real change of heart may 
be received into the church. And on the other hand we need wisdom to deal with 
those who are refused baptism, that they may not become discouraged and finally 
lost.653 
 
Missionaries and Church leaders were more than willing to deny full entrance into the 
community to those who had given up their idols, been attending services, and desired 
inclusion. Frequent attestations to turning people away from baptism, along with frequent 
laments of the lack of sanctifications and Spirit baptisms, suggest that inclusion into the 
church was a high bar for missionaries, and many Chinese who frequented the 
 
652 Talmadge H. Rousseau, “Report of the China Work,” The Pentecostal Holiness Advocate, March 15, 
1923, 4. It is unclear which catechism she was using as there were two versions: one published in 1913 and 
one published in 1921 that came in two gradations. See, G. F. Taylor, A Catechism for Pentecostal Sunday 
Schools and Missions (Falcon, NC: The Falcon Publishing Co, 1913); G. F. Taylor, A Beginners Catechism 
(Falcon, NC: The Falcon Publishing Co, 1921); G. F. Taylor, A Primary Catechism for Pentecostal Sunday 
Schools and Missions (Falcon, NC: The Falcon Publishing Co, 1921). 
653 Ethel Strickland, “An Interesting Communication from Ethel Strickland,” 5. 
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pentecostal missions and services did not meet it. Despite this selective process, the 
membership roll for the district was pushing two-thousand by 1940, and the Gospel Boat 
mission had between seven-hundred and eight-hundred members.654 This high 
membership made the floating Gospel Boat the largest Pentecostal Holiness Church 
congregation in the world at the time.655 
A far more accessible ritual, however, was baby dedication. Unlike water 
baptism, the significance of having a child “dedicated to the Lord” is never actually 
expounded upon by missionaries or pentecostals more broadly. In fact, there has been 
little to no scholarly or theological exploration of the ritual’s use among pentecostals. As 
such, the best way to understand its significance is through its close attachment to the 
ritual of water baptism. Missionaries often mentioned child dedications as preceding or 
following water baptisms, often in a single breath and reported on in the same way. 
While explicating a full theology of pentecostal child dedication is far beyond the scope 
 
654 The high number of Tanka conversions reported by pentecostals is strange. However, other missionary 
groups had found that the Tanka population was often quite willing to convert. As social outcasts, the 
Tanka people had little to gain from the established social order of China, and Christianity offered new 
possibilities. Already by the middle of the 19th century, Tanka people in Fujian were converting in mass to 
Catholicism. This, of course, poses an interesting question of whether pentecostal Tanka converts were, in 
fact, converting from Catholicism and not Chinese traditional religions. Practices such as communion, 
water baptism, and boat blessings were popular among the pentecostal Tanka, and have precedent in 
Catholicism. Yet, the appeal of these rituals could also be explained by pentecostal rhetoric and Chinese 
traditional religious practices. The most likely indicator that the Tanka converted by pentecostals were not 
Catholic is that pentecostal missionaries did not mention it. Pentecostal missionaries provided somewhat 
detailed descriptions of Tanka boats and religious objects, but none seem to make any connection to 
Catholicism. Anti-Catholic sentiments ran high in early pentecostal periodicals, and they would have 
reveled in pulling people from the Catholic fold. In their love of destroying “idols,” pentecostals would 
have probably found a Catholic saint’s icon to be just as good as a Tanka fish statue. For more on the 
Tanka population and Christianity, see Yanfei Sun, “Reversal of Fortune: Growth Trajectories of 
Catholicism and Protestantism in Modern China,” Theory and Society 48, no. 2 (2019): 281; E. N. 
Anderson, “The Boat People of South China,” Anthropos, 65, no.1/2 (1970), 248–256. 
655 Rousseau and Rousseau, “The China Conference,” 6.  
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of this project, the spatial and temporal connection of these two rituals suggests that child 
dedication was being used as a marker of inclusion for children within the community. 
Indeed, in one of the few references that note the close connection of these two rituals, 
Charles Barfoot’s autobiography of Aimee Semple McPherson simply refers to the 
practice as the “equivalent of child baptism.”656 It remains unclear if membership was 
required to have a child dedicated, but the theological fluidity of the practice suggests 
that it was far easier for a child to undergo a ritual of inclusion than an adult in Hong 
Kong. The number of children dedicated was often greater than the number baptized, 
though it cannot be certain if this is due to high birth rates or the high bar for water 
baptism. 
Baptisms and child dedications were frequently written about by missionaries 
because they communicated something of the success at Christianizing the people of 
Hong Kong. Mentioned less frequently, though still often, was the practice of 
communion, or the Lord’s supper—missionaries used both terms interchangeably. Unlike 
other Christian traditions, which partake of communion every week or more frequently, 
pentecostal missionaries in Hong Kong held less frequent and especially purposed 
services for communion. Among the Pentecostal Holiness, these services often came at 
the end of their multi-day revivals and were immediately preceded by baptism and child 
dedications, though they could also be mixed into the regular rhythm of the 
congregation’s life. Almost every description of these services, however, described them 
 
656 Charles H. Barfoot, Aimee Semple McPherson and the Making of Modern Pentecostalism, 1890-1926 
(New York: Routledge, 2011), 432. 
349 
 
as packed to capacity. As Anna Deane Cole observed, “How to have the communion 
service is always a problem at every revival meeting for there are so many to partake and 
the little mission cannot hold everybody, therefore we have to serve some on the 
street.”657 Of all the meetings of the multi-day revivals, communion services always 
presented the most logistical problems for missionaries and Church leaders. Rented halls 
were often packed to capacity, and people were sometimes forced to line up to receive 
communion on the streets. Sometimes missionaries tried to organize a rotational system 
where people would rotate through the mission and leave after receiving.658 More often 
than not, however, missionaries simply moved part of the service outside and 
administered the elements to people waiting there.659  
The popularity of this ritual was unique. Missionaries were frequently astounded 
and befuddled by the sometimes hundreds of people who showed up for the services.660 
One way to explain the popularity of the ritual at Pentecostal Holiness Church revivals 
was the openness of the ritual. The Discipline of the Pentecostal Holiness Church 
remained remarkably similar in its language concerning the practice throughout the 
period of this study, shortly stating: 
The Supper of the Lord is a sacrament of our redemption by Christ's death. It 
points us to Calvary, and to the return of Jesus, whose blood cleanseth us from all 
sin and prepares us for His blessed coming again. (Matt. 26: 17-30; 1 Cor. 11: 23-
30.) 
 
657 Cole, “The Revival Meeting at Stanley, China,” 4. 
658 Margaret I. Herndon, “Pentecostal Holiness Revivals in China,” 6-7. 
659 Ethel Strickland, “The Shaukiwan Revival,” The Pentecostal Holiness Church, October 25, 1934, 4. 
660 Talmadge H. Rousseau and Eva B. Rousseau, “Between Sixty and Sixty-five Baptized,” The Pentecostal 




It should be administered to all Christians in both kinds, and unfermented wine 
only should be used. 
 
The Lord's table should be open to all who love Him, and all of the Lord’s 
children should be invited to His table to commemorate together the death of their 
common Lord.661 
 
The open table policy of the church guaranteed that all who wanted to receive the 
“sacrament” could, children included. It should be recognized, however, that many non-
Christians most likely participated, as well. Considering the overwhelming response of 
the surrounding community to these services, the chaotic descriptions of the 
administration of the elements, and its distribution to all who clambered to get in, it is 
highly likely that many of the people who partook of communion were people of which 
the missionaries and Church leaders may not have approved.  
By spilling into the streets, the lively pentecostal communion services may have 
been seen by some as community religious events and attracted curious and religiously 
minded onlookers. For example, the Rousseaus reported that “hundreds” attended the 
communion services held after a revival in Shau Tau Kok, a somewhat out-of-the-way 
village in the New Territories.662 Though one could admit of a bit of hyperbole, if the 
numbers are correct, it stretches belief that this rural, under-missionized area could 
produce so many Christians so readily, even considering the advances made by the 
 
661 This exact statement remained unchanged in The Pentecostal Holiness Church’s Constitutions and 
Books of Discipline from 1908 to 1941. See, The Discipline of the Pentecostal Holiness Church (Falcon, 
NC: Falcon Publishing Co, 1908-1917; Royston, GA: Publishing House of the Pentecostal Holiness 
Church, 1921 ; Franklin Springs, GA: Publishing House of the Pentecostal Holiness Church, 1925-1941).  
662 Rousseau and Rousseau, “Between Sixty and Sixty-five Baptized,” The Pentecostal Holiness Advocate, 
April 14, 1938, 6. 
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Pentecostal Holiness Church over the previous years. Communion, the “bread of Life,” 
was an easy and accessible Christian ritual that many Chinese valued. 
 Knowing how the various Chinese people partaking in communion understood it, 
however, may be out of historical reach. Few testimonials mention the practice, though 
there is one that may offer intriguing insight on how Chinese people, Christian and non-
Christian, saw the act of communion. Lula Bell Hough, a missionary of the Assemblies 
of God, wrote a lengthy account of the pentecostal conversion and of the Mak family. 
Hough says that Mr. and Mrs. Mak had been “denominational Christians” for most of 
their lives, but they did not know “of the necessity of being born again.” Coming into 
contact with the Assemblies of God missionaries, the couple quickly converted and 
brought their two children into the fold. There remained one final hold out in the family, 
however, an aging grandmother who had been “bound by Buddhist customs and 
superstitions all her life.  
Fearing that Grandma Mak would pass on without being saved, the family began 
to work on her conversion by reading the Bible to her and talking to her. Although they 
felt she understood some of it, they worried that the illiterate and uneducated Grandma 
Mak was unable to move beyond “simple salvation.” They prayed that the Lord would 
reveal himself to her and bring her into the church. Hough continues,  
When Grandma partook of her first communion and was told the bread 
represented the body of our Lord, she was touched and wept. The next morning 
the Lord revealed Himself to her in a vision. The glory of God shown on her face 
as she told of it. 
 
“I saw Jesus,” she said. “sitting on the right hand of God, and He said to me, ‘I 
would have taken you to heaven before but could not because of doubts in your 
heart.’” When asked if she still doubted she replied, “Oh, no, and Jesus says He 
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will come and take me any time now.” 
 
For five days, Grandma seemed to be living in heavenly places as Jesus revealed 
heaven and hell to her. She said Jesus was so beautiful that she fell at His feet and 
dared not look upon Him, and he was preparing a place for His own in heaven 
where the flowers were more beautiful than any on earth. She spoke of the 
wonderful fragrance of Jesus when He appeared to her, and often could be seen 
with her hands lifted to heaven praising and worshiping the Lord.663 
 
Grandma Mak’s account is extraordinary for its ability to—even at a distance—provide a 
glimpse into the emotional and spiritual experience of the communion for someone 
whom missionaries and other Chinese Christians felt had a feeble grasp of the Gospel.  
For Grandma Mak, the symbolism of the ritual struck a nerve that endless 
amounts of reading and discourse had not. Holding the bread of Christ’s body in her 
hand, she was overcome with emotion and the reality of the message that had been shared 
with her so often. Perhaps the tactile nature of the ritual responded to the learned habitus 
of the “Buddhist customs and superstitions” which had defined her life to that point. 
Grandma Mak’s first communion is also extraordinary for the lengthy visions she 
experienced as a result. While communion causing visions was not unheard of in 
pentecostal circles, her multisensory visions served to testify to the authenticity of her 
conversion and, one might add, that she had probably taken in much of what she had 
heard told to her. Placing Jesus at the “right hand of the Father,” Grandma Mak’s 
heavenly scene is reminiscent of biblical accounts, both in its construction and verbiage. 
The note on Jesus giving her beautiful flowers, however, was her own unique addition.664 
 
663 Lula Bell Hough, “Salvation Full and Free,” The Pentecostal Evangel, August 26, 1939, 12. 
664 It is hard to capture the meaning of flowers in the vision. Flowers are not usually associated with death 
in Chinese religion. Rather, placing flowers on a grave was a Western practice. 
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Following her first communion, Grandma Mak prophesied, recounted her visions, told of 
her impending death, and converted another non-Christian daughter. Five days later, and 
true to her vision, she died in the Lord. 
New and Old in Pentecostal Ritual 
Pentecostal became ritual specialists in the religious market of Hong Kong, but 
they did that through a mixture of adopting new practices and using old ones. As they 
responded to the community’s desire for boat dedications and idol removal, pentecostals 
embraced newer rituals that accommodated the beliefs of local peoples. Yet, they 
positioned these rituals as a potential opening for subverting traditional Chinese 
worldviews and beliefs; payment was often conversion upon success. Yet, even upon 
conversion, old worldviews could not be so readily disposed of. The wild popularity of 
ordinances like communion and water baptism illustrated that these rituals held a deep 
and special place in the hearts of many Chinese people, and many missionary accounts 
suggested that they interpreted these events in ways that differed from the standard 
interpretation provided by Western pentecostals. Whereas foreign pentecostals thought an 
old-time revival was the only ritual needed, Chinese pentecostals still wanted rituals and 
ritual specialists. In both cases, the Chinese people who made up the religious 
marketplace of Hong Kong often determined the meaning of those practices, even if 
missionaries did not approve of that meaning. Rituals can have lives of their own.  
Conclusion: The End of an Era 
As the last pentecostal missionaries boarded the Asama Maru on June 29, 1942, 
they ended thirty-five years of continual pentecostal missionary presence in Hong Kong; 
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it was the end of an era. Over the course of that era, pentecostals had left missions dotted 
all over the colony, in dense urban areas, the rural border villages, and among the floating 
Tanka population. Yet, most of these missionary successes were the product of a final 
burst of energy in the last decade of missionary presence. From 1930 to 1942, Hong 
Kong was once more a transnational center of missionary activity and growth—even if 
reluctantly. The Pentecostal Holiness Church’s “missionary system,” which they had 
been painstakingly building, finally began to pay off in unexpected ways. While their 
dream of an inland mission empire died with the Japanese invasion, their missionaries 
and Chinese mission workers began to find new and fertile opportunities in their Sunday 
School classrooms and among the floating Tanka population of Hong Kong. Similarly, 
the Assemblies of God “rediscovered” the ample opportunities for mission work in Hong 
Kong as they transferred their missionary love of the interior to the “interior” of the 
colony: Kowloon and the New Territories. Other missionaries simply pulled up stakes 
and launched themselves from Hong Kong to new opportunities in other countries.  
Hong Kong, however, was not just a map on which denominational visions were 
laid. Through the story of Aimee Semple McPherson, the colony became an integral part 
of the formation of the Foursquare denomination and even staked out space for itself as a 
holy land for traveling pentecostal pilgrims. Like pilgrimage, other traditional rituals like 
water baptism, child dedication, and home blessings also took prominent pride of place in 
pentecostal spirituality in the colony. This spirituality, and the pentecostals networks 
which sustained it, also had a lasting impact on the many Chinese women who converted 
to the pentecostal message and actively participated in the pentecostal missionary 
355 
 
enterprise. Bible women like Poon Wai Tsz, Lum Saam Koo, and Annie Yeung found in 
the pentecostal missionary enterprise a means through which they could live out and 
control their own evangelical destinies while building strong cross-cultural bonds. As the 
walls of fortress Hong Kong fell in 1941, many of these achievements were lost, but 
many more could never be erased by the destruction of buildings and property. After 






CHANGING HONG KONG:  
MAPPING CHANGE IN PENTECOSTAL MISSION & IDENTITY, 1907 – 1948 
 
From 1907 to 1942, the pentecostal movement in Hong Kong changed. The first foreign 
pentecostals who arrived in Hong Kong were part of a loosely defined, international 
revivalist network. The foreign pentecostals who were repatriated aboard the Asama 
Maru were North American denominational institution-builders who had been steadily 
perfecting their missionary system. This shift reflected the changing nature of the global 
pentecostal discourse during the thirty-five year period, but that transnational  
 
 




discourse was not the only driver of change for pentecostals in Hong Kong. Equally 
important was the local environment of Hong Kong. Situated on the edge of mainland 
China and a brimming, potent multi-cultural environment, Hong Kong slowly began to 
work on pentecostals, forcing them to adapt their theologies, missionary practices, and, 
even, identities.  
 Likewise, as part of the transnational pentecostal discourse, Hong Kong had a far-
reaching impact on the developments of the pentecostal movement around the globe. As 
one of the earliest hubs of pentecostal missionary activity, the colony provided many of 
the raw materials which were needed to help pentecostals differentiate themselves 
from—while also marking continuity with—the broader evangelical movement. For 
numerous North American missionaries and would-be denominational founders, mission 
in Hong Kong was a powerful source of experiences, stories, and imagery that could be 
harnessed to divide and define the loosely affiliated revivalist movement into clearly 
defined denominational subnetworks. Hong Kong, or at least the idea of Hong Kong, was 
an integral player in helping to cement both denominational structures and self-identities 
among pentecostals. 
 To tell the story of these entanglements, this study worked to recreate the network 
of pentecostals in Hong Kong and explore how that network revealed the larger changes 
taking place in pentecostal practice and identity from 1907 to 1942. This exploration took 
place largely through the examination of five major themes: pentecostals’ relationship to 
the space of Hong Kong, their adoption of denominational structures, their evangelical 
missionary practices, the distinctive aspects of their spirituality, and the gender ideals 
358 
 
which they embodied. Together, these five aspects provide a multi-dimensional map of 
the changes which took place in pentecostal mission and identity between 1907 and 1942. 
Changes in Space 
For the pentecostals who called Hong Kong home, they not only had to learn to 
adapt to the culture and space of the colony, they also had to situate that colony within 
the newly emerging world of pentecostal discourse, a process Aiwha Ong refers to as 
worlding.665 How pentecostals understood and interacted with the space of the colony 
was also emblematic of where they thought Hong Kong was situated in the pentecostal 
world. For the earliest pentecostals in Hong Kong, the colony was a transurban center of 
pentecostal mission and an important node in the quickly forming pentecostal network. 
Located in the urban environment of Victoria, Chinese and foreign pentecostals formed 
the Hong Kong Pentecostal Mission to coordinate pentecostal mission in China and reach 
Chinese people around the world. 
Yet, with the breakup of the united Mission, the urban commitments and 
transnational centrality began to fade. While Chinese leaders remained in Victoria, most 
foreign missionaries flew to the suburbs of Hong Kong or inland. No longer an urban 
hub, Hong Kong became conceptually peripheral to the pentecostal missionary enterprise 
in China and the global pentecostal movement. As denominational bodies formed in the 
1910s and 1920s, missionaries favored traditional tropes of evangelical mission such as 
the “interior” and the empty field,” which downplayed the importance of the urban 
 
665 Ong, 12. 
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environment and the hybrid culture of Hong Kong.  Missionaries who joined the 
Assemblies of God established new pentecostal centers on China’s mainland and began 
to see Hong Kong as little more than a summer haven and base for supplies. Meanwhile, 
those in the Pentecostal Holiness Church began to build up Hong Kong as a missionary 
headquarters so that they could launch themselves into the interior. Hong Kong was a 
convenient place, but not where most pentecostals really wanted to be.  
By the 1930s, however, Hong Kong’s sense of centrality was once again on the 
rise in the pentecostal discourse. As the tumult of war and invasion forced missionaries 
back to the coast, pentecostals began to reconceptualize the space of the colony and 
recognized that there were opportunities for mission both in the urban core and rural 
peripheries of the colony. Moreover, the flight of missionaries from Hong Kong proved 
to be a missional boon to other mission fields, such as the Philippines. In a roundabout 
way, Hong Kong was once again central to the global pentecostal discourse. This time, 
however, it was in a much different way.  
These shifting perceptions of Hong Kong were in step with the changing self-
perception of the global movement. The early global pentecostal network was a loosely 
affiliated and ill-defined network of revival centers. In that global network, Hong Kong 
was one center among many. As the structures of the pentecostal discourse changed, 
however, revival centers were displaced by firmer denominational structures, most of 
which were headed by pentecostals in North America. As denominations rose, so fell 
Hong Kong’s centrality. It was only as the grand denominational visions of a Christian 
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China began collapsing that Hong Kong’s centrality was reasserted, albeit in a different 
denominational form. 
Changes in Structures 
Hong Kong was not, however, a bystander in the process of denominational 
formation. Rather, Hong Kong pentecostals played an important role in the process of 
denominational formation, which took place during the 1910s and early 1920s. The first 
pentecostal missionaries arrived in the colony as firm adherents of the faith mission 
system, championed by organizations like the China Inland Mission. Yet, the 
independence and wobbly financial support that this system was built on began creating 
problems for pentecostals in Hong Kong and southern China. The utopic, revivalist spirit 
which led to the formation of the united Hong Kong Pentecostal Mission was slowly 
quashed as financial, theological, and interpersonal problems wreaked havoc on the 
pentecostal movement in Hong Kong. The faith line could not hold forever. 
As pentecostal missionaries wrote—or left for—home, they began to advocate for 
more centralization and were often active participants in the process of the formation of 
pentecostal denominations. In this process of denominational formation, the utopian 
vision of early pentecostals morphed into multiple denominational visions that had logics 
and aims of their own. Gradually, better-funded and more organized denominational 
mission supplanted the loose network that had been built by Pentecostal Truths in the 
first few years of the movement. As the denominational walls went up, pentecostals 
begrudgingly admitting a shared pentecostal history while carefully toeing the line of 
denominational loyalty and competition. Most importantly, as pentecostals joined the 
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ranks of denominational churches, they began to emulate their denominational 
counterparts by building missionary systems and trying to become missionary statesmen. 
Unfortunately, these trends combined and often meant a step backward in terms of 
Chinese self-management and efforts to enculturate the pentecostal message on Chinese 
terms and by Chinese hands. 
Hong Kong’s entanglements with the process of pentecostal denominational 
formation also entailed distinct transnational connections to specific regions of the United 
States and key individuals. Denominational growth in the colony meant a changing 
demographic of missionaries who hailed from the American South and who brought with 
them a host of distinct cultural mores, theological ideas, and pre-existing connections. 
The flow of pentecostals out of Hong Kong also had an outsized influence on the shape 
of denominational formation. While Joseph H. King—a major leader of the Pentecostal 
Holiness Church—spent time in the colony, Hong Kong’s influence was most felt 
through the life and ministry of Aimee Semple McPherson. Her missionary testimony of 
weal and woe gradually became part of her ministerial brand and, by extension, the 
International Church of the Foursquare Gospel. 
The process of denominationalization was a structural change in the global 
pentecostal discourse. The pentecostal movement was no longer defined by a loose 
network of faith missions and evangelists knit together by periodicals and common 
experiences. Instead, pentecostals would look to denominational structures for a firmer 
sense of identity and a better ability to organize to achieve their desired goals. Hong 
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Kong pentecostals, and even Hong Kong itself, were active participants in this structural 
shift. 
Changes in Spirituality 
 It has long been argued that the pentecostal forms of worship and belief brought 
by pentecostal missionaries to the non-Western world were more adroit than non-
pentecostal missionaries at addressing the spiritual needs of people immersed in 
traditional folk religions.666 Aspects such as pentecostals’ ardent belief in spiritual 
causality and freer revivalist and expressive forms of worship appealed to local peoples 
because they allowed local forms to find new meaning in the Christian contexts. In this 
framing, scholars often describe pentecostal practices like exorcism, healing, and lively 
worship as relatable authenticators of the power of the Christian god.  
Pentecostals in Hong Kong match this description in many ways, but they did not 
arrive in the colony with forms of spirituality and theologies that were readily accessible 
to Chinese people. Much of the spirituality that pentecostals brought with them to Hong 
Kong was little more than a new expression of evangelical revivalism. While an 
insistence on tongues-speech may have set them apart, their theologies of things like 
healing and salvation were often just a repetition of earlier Holiness interpretations. 
Likewise, pentecostals looked out at the idol worship around them and saw satanic forces 
as well as superstition. Pentecostal missionaries may have had much in common with 
 
666 Joel Robbins overview essay on the globalization of the pentecostal movement includes a helpful 
overview of how this view is alive and well in the anthropology of Christianity. Joel Robbins, “The 
Globalization of Pentecostal and Charismatic Christianity,” Annual Review of Anthropology 33, no. 1 
(2004): 117-43, esp. 128-29. 
363 
 
Chinese folk religionists, but they still shared more with their evangelical peers than they 
did with folk religionists.  
At the same time, pentecostals took the spiritual realities and popularity of 
Chinese religions seriously. Pentecostals in Hong Kong saw themselves at war with the 
forces of spiritual darkness, and they were ready to do battle. In practice, this meant that 
pentecostals began to understand and adapt themselves to the surrounding environment 
so that they could better compete in the multi-religious market of Hong Kong. Some 
aspects of their spirituality were already assets; pentecostals realized that the “heat and 
noise” of pentecostal worship could be utilized to attract Chinese people to the 
pentecostal message. Other aspects of their spirituality, however, were riper for change. 
Healing, in particular, became an important bridge between pentecostals and the people 
of Hong Kong. On their arrival to the colony, pentecostals insisted that salvation had to 
precede any act of divine healing; over time, they gradually began to reverse the order as 
a way to prove the effectiveness of pentecostal power. In effect, the surrounding 
community began to treat pentecostal leaders like healing specialists. 
Pentecostals, however, were also somber ritual specialists. Chinese people sought 
out missionaries and Chinese leaders to perform and lead them through powerfully 
spiritual rituals like idol removal, boat dedication, communion, baptism, and child 
dedications. The appeal of such practices in Hong Kong shows that, though less remarked 
upon in scholarly literature, the ritual side of pentecostal belief and practice could be just 
as valuable in convincing people of the spiritual reality of the Christian god and 
pentecostals’ unique connection to that god.  
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In short, pentecostals were more than happy to fight the darkness and fight for 
space in the crowded religious marketplace of Hong Kong, but they had to adapt the 
evangelical spirituality that they had received to do so. Through miraculous healings and 
conventional Christian rituals, pentecostal became ritual specialists in the eyes of Hong 
Kong people. At times, they were happy to fill this role, as it provided an opportunity to 
share the gospel and demonstrate the power of the Spirit. At other times, however, they 
reflected that this adaptation might have gone too far in accommodating local belief. 
Pentecost was for everyone, but many Chinese people were happy to add one more ritual 
specialist to their spiritual choices. 
Changes in Practice 
The evangelistic practices of pentecostals in Hong Kong, however, were far less 
adapted; most of the evangelistic enterprises which pentecostals undertook were 
established parts of the evangelical missionary playbook. While some have defined 
pentecostal missionary practices with words like “hair-brained” or “erratic,” the extremes 
of pentecostal mission were often little more than a reflection of the faith mission 
approach. Yet, any extreme case belies the rather typical missionary practices which 
pentecostals valued. To this point, pentecostal missionaries were passionately committed 
to participating in educational work. Like other Protestants, pentecostals saw education as 
a civilizing and Christianizing influence on China, but more importantly, education could 
get people in the door where they could hear the soul-saving message of Jesus. In Hong 
Kong, the government’s support of mission-run schools only heightened pentecostals 




Similarly, pentecostals were involved in all the other major activities which 
defined evangelical missions during the period. While large tent revivals and spectacular 
events did occur, pentecostal missionaries spent far more of their time hiring colporteurs, 
selling Bibles, distributing tracts, and doing street evangelism. These activities only 
increased as denominational systems were able to better fund mission in the colony. 
Literature production and distribution were a constant preoccupation as missionaries 
feverishly sought to translate literature from the homeland and get it in the hands of 
Chinese people. Hoping to build missionary organizations that rivaled other evangelical 
organizations, pentecostals gradually began developing their religious education 
programs by creating Bible schools and establishing well-run Sunday Schools where they 
were happy to use any form of inducement necessary to get people—mostly children—to 
come.    
In all of this, pentecostals were remarkably similar to all that had come before. 
While they believed that they had been filled with the new wine of Pentecost, 
pentecostals were insistent on filling the old vessels of the evangelical missionary 
enterprise; what was needed was spiritual power, not radical new approaches. This 
observation must call into question approaches to pentecostal mission that seek to mark a 
clear distinction between pentecostal and evangelical missiological thinking and practice. 
Historically speaking, and in the case of Hong Kong, no such distinction was truly 
observable when looking at what pentecostals did. For all intents and purposes, 
pentecostal mission was evangelical mission. 
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Changes in Gender 
 This evangelical heritage was also firmly alive in the gender ideals that 
pentecostal missionaries embodied. On a demographic level, this is most clearly seen in 
the dominance of single women within the pentecostal missionary enterprise of Hong 
Kong; single women outnumbered men and their married counterparts at every stage of 
pentecostal mission. In the earliest stages of the pentecostal movement in the colony, 
single women laid the foundation stones for future generations of pentecostal 
missionaries. Whether through the founding of schools or establishing the first de facto 
pentecostal Missionary Home in the colony, single women worked together to establish 
stable bases of pentecostal presence, which grounded the more itinerant work of men. 
Despite this foundational role, single women seldom exerted themselves as leaders and 
often deferred to male leadership in mixed-gendered missionary efforts.  
This deference to male leadership was, in some ways, a missiological adaptation 
to the Chinese environment of Hong Kong; single women were simply unable to involve 
themselves in some types of missionary activity because of Chinese social mores. On a 
closer reading, however, pentecostal women were also deeply committed to the 
traditional Victorian social values of their evangelical heritage, values which often 
relegated women to the domestic sphere and elevated male leadership in all domains. 
These conservative values were most readily seen in how some married pentecostal 
women worked to reassert the more traditional mission model of the missionary wife and 
home. In that model, a clean, ordered, Spirit-filled home provided a powerful example to 
Chinese people and freed up men for more direct forms of evangelism. This model held a 
367 
 
lasting appeal to married pentecostal women, but it did not always receive a wholesale 
endorsement. Many married women negotiated their relationship with that model and 
participated in more direct evangelical efforts. The experiences of these women suggest 
that, to some degree, pentecostal women may have had a larger sphere of missionary 
activity than some of their evangelical counterparts.  
Inarguably, the largest shifts in gendered ideals were experienced by the Chinese 
women who worked as part of the pentecostal missionary women. Mostly serving as 
Bible women, these women were key players in the pentecostal movement of Hong Kong 
and southern China; without their work as assistants, teachers, translators, preachers, and 
at-large evangelists, the pentecostal missionary enterprise would have collapsed. Here 
again, the prominence of Bible women was an expression of the continuity between the 
pentecostal and evangelical missionary enterprises; many of the women had received 
their training in missionary-run institutions and saw in the pentecostal message an 
opportunity to live out their calling to serve God. The pentecostal movement, however, 
was far less organized than older evangelical organizations, and missionaries had far less 
sway over Bible women. As such, pentecostal Bible women tended to be free agents who 
often moved between pentecostal groups. Regardless of their place in organizational 
hierarchies, Bible women were relationally integrated into the pentecostal movement. 
Like their evangelical predecessors, Bible women forged fraternal—and even paternal—
cross-cultural bonds with the many missionaries with whom they worked.  
In relation to their gendered ideals and roles, pentecostal mission in Hong Kong 
should be seen mostly as a form of continuity with the evangelical missionary enterprise. 
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Some have argued that the pentecostal message increased the ability of women to engage 
in missionary activities that were previously gendered as male—meaning direct forms of 
evangelism like preaching and itinerancy. While it is true that some pentecostal women 
participated in such activities, they also tended to gravitate and support gendered 
hierarchies that fell in line with traditional late-Victorian values and gendered roles that 
had already been established by the women’s missionary movement of the preceding 
decades. Women could be baptized by the Spirit, but that baptism did not deeply 
challenge social conventions. 
*** 
From 1907 to 1942, the pentecostal missionary enterprise of Hong Kong had 
changed. Its goals, methods, aims, and even self-understanding had shifted as 
pentecostals engaged the local space and culture of Hong Kong. Yet, their engagement 
with the local space was only one aspect of pentecostals’ shifting identity and practices. 
Hong Kong pentecostals were integral parts of a complex transnational discourse that had 
emerged out of the evangelical movement at the turn of the century, a discourse that 
sought to propagate and define the experience of modern Pentecost. Pentecostal mission 
in Hong Kong changed for many reasons; the global pentecostal discourse changed, the 
environment of the colony changed, and the people who called the colony home changed. 
In a very real way, the pentecostal movement that washed up on Hong Kong’s shores in 
1907 was not the same one that was pushed off its shores in 1942. At the same time, it 
was the same movement because both iterations were part of a single transnational 





In an effort to capture as much historical data as possible, this study implemented an 
approach that depended on a general survey of pentecostal periodicals and an 
implementation of historical digital methodologies, which allowed for analysis of that 
data on a large scale. As these tools and methods are not a typical part of the historian’s 
tool chest, this appendix will explain the approach taken by this study in more detail. It 
will also provide the reader with a context for understanding the various maps, charts, 
and figures throughout this study.  
Sources 
 Sources for this study relied heavily upon archival research, with the main sources 
coming from the Consortium of Pentecostal Archives, the Flower Pentecostal Heritage 
Center, the Assemblies of God World Missions Archives, the International Pentecostal 
Holiness Church Archives, and the Holy Spirit Research Center at Oral Roberts 
University. Additional sources were obtained from the Hong Kong Government Records 
Office, and the Hong Kong Government Reports Online Project. These sources exist in 
various formats, including personal letters, periodical articles, government reports, land 
deeds, rental agreements, contracts, and conference minutes. All of these sources were 
utilized to help construct the historical narrative presented in this study 
Data Collection 
In an effort to gain an overarching picture of the pentecostal missionary enterprise 
in Hong Kong, this project used a database to track geographic locations, relationships, 
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and themes that appeared in pentecostal periodicals. While other pentecostal sources were 
available, this project chose to solely use pentecostal periodicals in the creation for 
several reasons. First, periodicals were utilized because they are the largest and most 
readily archival source for the study of the pentecostal movement. Thanks to the 
coordinated efforts of multiple pentecostal archives, the Consortium of Pentecostal 
Archives made digital copies available of entire runs of important pentecostal journals. 
Second, this project is not just interested in recovering pentecostal missionary activity. It 
also seeks to understand how missionaries portrayed their actions and intentions to the 
pentecostal world writ large and how that world understood them in turn. Pentecostals, as 
a distinct form of public discourse, allow one to observe these representations while also 
retracing mission activity. In turn, archival materials like personal letters, reports, and 
deeds can help move beyond the public discourse and read through, when possible, 
pentecostal missionaries’ public personas. Finally, pentecostals periodicals make up the 
majority of pentecostal archival materials. During the first half of the 20th century, 
pentecostal papers were the lifeblood of the movement, especially for missionaries who 
relied upon them as a means for fund-raising. Due to their importance, they were in wide 
circulation, and many copies have remained. Though much has been lost, the pentecostal 
discourse as it existed on paper in the early 20th century has largely been preserved. 
For these reasons, this study chose to digitize and code only pentecostal 
periodicals, which were produced during the time span of this study, 1907-1942. Several 
steps were taken to accomplish this task. First, the entire digital archive of the 
Consortium of Pentecostal Archives was downloaded by the researchers. Second, any 
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additional periodicals discovered during archival trips were digitized by the researcher. 
This resulted in a collection of 6,035 periodicals. Third, while the Consortium of 
Pentecostal Archives has utilized Optical Character Recognition (OCR) to make their 
periodical text searchable, the quality of that OCR is not high, and many instances that 
reference southern China and Hong Kong did not appear in text searches of the materials. 
In an effort to ensure all references to Hong Kong were discovered, the researcher 
utilized Google’s Cloud Vision API to redo the OCR. Though still not 100% accurate, 
Google’s Cloud Vision OCR allowed for a far more accurate OCR and allowed the 
researcher to find more references to Hong Kong than would have been possible if the 
Consortium of Pentecostal Archives OCR had been used. This created 78,840 individual 
text files (one file corresponding to each page of a periodical). Fourth, in order to isolate 
every instance where Hong Kong was mentioned, the text files were searched using 
various Regular Expressions (Regex). Regex allows for patterned searches of texts, 
making it easier to catch typographical errors. Various expressions were utilized to 
capture any text, which may have been “Hong,” “Kong,” or “Hong Kong.” The 
researcher then manually confirmed each match and eliminated matches that did not 
relate to Hong Kong. This produced 1,579 individuals references to Hong Kong spread 
out over 1,072 periodical issues. 
Coding 
 Coding was accomplished using NVivo 12, a qualitative coding software. The 
research imported the 1,072 periodical issues into the program and manually read through 
and coded each article which mentioned Hong Kong. As Pentecostal Truths was 
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produced in Hong Kong, the entirety of each issue was coded. As the amount of data was 
so large and in various genres (articles could be letters, reports, minutes, etc.), coding 
followed a “grounded theory” methodology. As such, the “processes of gathering, 
sorting, and analyzing the data continue simultaneously and iteratively.”667 While the 
major areas of exploration (space, structure, practices, spirituality, and gender) had been 
set by the researcher, the conclusions and theories about what the sources were saying 
developed as the research went on. Qualitative codes were assigned, utilized, and 
reformed as research continued. At the summation of the coding process, the codes were 
organized into a hierarchical codebook, and similar and/or redundant codes were 
combined. 
In addition to qualitative coding, the researcher also recorded several important 
pieces of information in each article. First, the date and author(s) of each article were 
recorded for each article. Second, the geographic locations of individuals were recorded. 
Geographic locations were only recorded when individuals were explicitly named or in 
instances where it was reasonable to assume that an individual was included in a group 
(i.e., if a missionary man recorded that he was somewhere with his family, his spouse 
and/or children were recorded as being present at that location). Finally, any interpersonal 
relationships which were mentioned in the letter were recorded. These relationships had 
 
667 Antony Bryant, “The Grounded Theory Method,” in The Oxford Handbook of Qualitative Research, ed. 




to extend beyond proximity and needed to include formal recognition of some sort (e.g., 
spouse, child, language tutor, ordaining body, etc.).  
Database Design 
 After the qualitative, geographic, and relational coding of the periodicals was 
complete, the data was exported to Excel spreadsheets. In this format, the data was 
cleaned for any errors which may have occurred during coding. This mostly consisted of 
typographical mistakes, date errors (caused by posthumously published materials), and 
some instances in which individuals went by different names. During this time, historical 
place names and addresses were matched with modern-day locations and assigned 
geographic coordinates. After the data was cleaned, it was used to construct a graph 
database powered by Neo4j. Figure A.1 displays the data schematic and illustrates the 




Figure A. 1. Data Schema for the Pentecostal Hong Kong Project 
 
Maps and Figures 
 This database was then utilized to track major trends within the pentecostal 
movement of Hong Kong through the creation of custom queries and by exporting data 
which allowed for the creation of detailed maps and statistical charts. This means several 
important things for how a reader should interpret the maps presented in this study.  
 First, these maps and charts are not a conclusive representation of every single 
pentecostal or the entirety of the pentecostal movement in Hong Kong. Rather, they are a 
visual representation of public discourse of that movement as depicted by major 
pentecostal periodicals. A major shortcoming of this approach is the sparser 
representation of Oneness pentecostals and those pentecostals who never affiliated with a 
major pentecostal denominational body. While attempts were made at including more 
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resources from Oneness pentecostal periodicals, these sources are much more disparately 
preserved and have been harder to access through the few Oneness archives that exist. 
Independent missionaries are even harder to locate as many of them have slipped from 
pentecostal memory as there were no institutions to record their memory. The wide swath 
approach of this study has captured some of these individuals, and supplemental research 
has helped flesh out the narrative picture more. A second limitation of this approach is 
that there are some pentecostal people and locations which are sparsely represented in the 
database due to their relatively low public profile.668 The narrative aspect of this study 
has tried to fill in gaps that might not be represented in the map, but these absences are 
intriguing historical puzzles and invite fresh investigation for future studies.669 
 Second, all the maps employ the modern administrative divisions of Hong Kong, 
a scheme only adopted in 1982. While unfortunate in its imposition of modern 
geography, prior administrative divisions were too broad to effectively illustrate 
pentecostal movement according to any administrative boundary. Alternate spatial modes 
of depicting pentecostal presence, such as heat maps and clustered maps, were attempted, 
but it was decided that they were not as readily understandable. That said, the modern 
scheme does correspond, though not perfectly, with generalized areas mentioned by 
 
668 For example, Bertha Glauser ran a Missionary Home in the colony that was associated with the 
Assemblies of God for some time prior to her home appearing in the database. See, Cora Fritsch Faulkner, 
“Letters from Cora (1907-1913).” 
669 Such silence could be the result of many things: archival gaps, alternate funding structures, 
methodological differences, theological status, etc. Answering the question of why some pentecostals have 




earlier sources. Also, since the modern administrative divisions were utilized, these maps 
also employ the modern geographic footprint of Hong Kong. This footprint, especially in 
relation to Kowloon and the northern side of Hong Kong Island, has changed 
dramatically as large land reclamation projects took place during the period of this study. 
When necessary, differences are noted in the historical narrative. 
Third, charts and statistics on qualitative aspects of pentecostal discourse (i.e., 
global language, urban descriptors, etc.) are the results of the application of an 
interpretive lens, not an objective statement of fact. While this might be unnecessary to 
state, it needs to be recognized that any reconstruction of historical discourse is an 
interpretive one. The quantitative aspect of the figures is merely one means to ascertain 
the various shifts and emphases in pentecostal missionary discourse. 
Finally, some figures also utilize additional data sources outside those described 
in combination with the data generated by this project. These mostly pertain to China-
wide trends and population statistics. When such figures are utilized, the footnotes will 
identify the additional data sources. 
Conclusion 
 The methodology described is the underlying framework that enabled the 
identification of meta-level trends in pentecostal mission in Hong Kong. These trends, of 
course, are not self-explanatory. Thus, this study has resulted not just in the presentation 
of charts and figures but a narrative that frames these figures and helps provide context to 
the reader for why some points were taken up while others were laid aside. History is 
constantly being constructed, and the researcher is constantly aware that hiding 
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somewhere in the data or the archives may be a source that upends some of what is laid 
out above. That said, it is the hope of the researcher that the wide net cast by this 
methodological approach has helped, at the very least, to reconstruct the pentecostal 






THE UNITY OF PENTECOSTAL SPIRITUALITY 
As the pentecostal movement remains a diverse institutional and theological movement, 
there is no authoritative list of practices that can be used to qualify or disqualify a person, 
group or practice as “pentecostal.”670 At the same time, there are many practices and 
theological ideas shared and circulated among pentecostal groups. These dueling realities 
led Allan Anderson to utilize the purposely loose analogy of “family resemblance” as a 
way to talk about the diverse number of practices and theological themes which 
pentecostals around the world share. While not all pentecostals share everything in 
common, there is a good amount of shared genetic information that leads pentecostal 
groups to look similar.  
This study began with the intention to employ this theory as a means to talk about 
a unified, albeit diverse, body of theological ideas and practices which defined the 
spiritual life of pentecostals in Hong Kong. While qualitative coding, reoccurring 
spiritual practices, and theological ideas were noted. These codes included things like 
prayers for healing, baptism in the Spirit, literature distribution, early morning prayer 
services, discussion of sanctification, discussions of salvation, and many more. 
Importantly, the qualitative coding was not just an attempt to isolate “pentecostal” 
practices. Rather, it was an attempt to simply track what people who identified as 
pentecostal were doing and saying about their spirituality over time. To borrow from 
 
670 Allan Anderson, “Varieties, Taxonomies, and Definitions,” 25-27. 
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Anderson’s analogy, this study could be likened to series of family portraits taken over a 
series of years. 
After coding, spiritual practices and theological ideas were grouped into 
categories and analyzed. This approach, however, yielded some interesting and 
unexpected results, some of which are depicted in Figure A.2. 
 
Figure A.2. Percentage of Referenced Spiritual Themes & Practices by Year 
 
 
The most striking feature of the chart is how relatively stable pentecostal spirituality and 
practices are across the period. Pentecostals tended to discuss things like schools, prayer 
meetings, spirit baptisms, revivals, salvations, and tracts at about the same rates 
throughout the period. As far as the “family portraits” analogy goes, the pictures of 
pentecostal beliefs and practices in Hong Kong remained remarkably similar over time. 
The things pentecostals did between 1907 to 1913 were, to a large degree, the same thing 



























Pentecostal Disctinctives Prayer Education
Ordo Salutis Christian Literature Ordinances & Rituals
Note: This chart omits items which constittued less than 5% of total references.
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increased reporting of more traditional rituals like baptisms and communion service in 
the latter years, but even here, the differences are minor. 
 The broad time-specific sampling of the data, however, is only one piece of the 
picture. One might argue that certain groups were saying and doing one thing while other 
groups were saying and doing other things. Another way to view the same data is by 
creating “spiritual profiles” for the known pentecostal institutions in Hong Kong. These 
profiles are created by tracking the spiritual themes and practices mentioned by various 
authors and then grouping them according to the institutions visited by those authors. 
These profiles, then, might help to see what pentecostal people were talking about at the 
locations they visited. These “profiles” can help give a clearer picture of pentecostal 
practices as they exited across denominational divides. Figure A.3 (next page) depicts the 
spiritual profiles of all known pentecostal institutions in Hong Kong for the period of this 
study.671 Here again, the profiles are remarkably similar in their makeup, and the range of 
difference between them remains small. Missionaries who visited the Assemblies of 
God’s Kowloon Tabernacle tended to talk about and do the same sort of things as 
missionaries who visited the Aberdeen Mission of the Pentecostal Holiness Church, and 
both groups tended to talk about and do the same thing as the missionaries that lived in 
the McIntosh Missionary Home. The outliers of the chart—the Foursquare Mission, the 
Missionary Home at Jordan Rd, and the Harrison Orphanage—are dramatically different  
 
671 This study also produced individual spirituality profiles for each pentecostal individual in the study. 





      






































due in large part to the paucity of references that mention them. Looking at the rest of the 
data, it suggests that the conversations at such places were probably similar.  
Taken together, these figures help demonstrate that it is more than appropriate to discuss 
pentecostal spirituality in Hong Kong as a singular phenomenon that is rooted in the 
global pentecostal network, regional Chinese trends, and, most importantly, the local 
context of Hong Kong. Moreover, while there were real theological and personal 
differences, these figures also help demonstrate on a basic quantitative level that there 
really is a “family resemblance” between pentecostal groups of various kinds, and these 
resemblances can be measured. Thus, this study will speak of pentecostal spirituality in 
the singular because it can safely be said that between 1907 and 1942, pentecostals in 
Hong Kong were largely doing and talking about the same sorts of things in their 
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